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PART TWO 



ALPHABETICAL LIST OF THE UPANI?ADS 
[ Pages in Antique occur in PART I] 
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THE I^A UPANISAD 
OF THE SUKLA YAJURVEDA 

Introduction 

This valuable small Upanisad, which according to its place in the Veda, 
is named Vajasaneyisamhita-Upanisad or more usually, according to the 
words of the commencement, it is named as Isa or Isavasya-Upanisad; 
mostly in the Indian collection (of theUpanisads), the series of the Upanisads 
customarily begins with this Upanisad. Historically considered, in spite of its 
position in one Samhita, it is wrong (to place it as the first) as it belongs to 
a pretty late stage of development; but in fact, it is not unsuitable (to place 
it in the beginning), so far as it affords an excellent glimpse into the basic 
doctrines of the Vedanta philosophy. According to its period, it is related 
with the latest parts of the Brhadaranyaka, according to all appearances, 
it is connected in verses 9-11 with the Kena 3b in its verse 3, it is reminiscent 
of Chand. 8 8.5, it appears in many points more developed than the 
Kathaka-Upanisad, with which it in its verse 8 concurs in respect of an 
important idea (cf. Kath. 5-13); but on the other hand, it may appear to be 
older than the !§vetasvatara-Upanisad, to which it supplies a precious 
supplementation from the ethical side, without participating in its heretical 
tendencies. The grounds in support of this will be given further on. — ^The 
basic thought consists in a description of one who knows the Atman 
(verses) 1-2, 6-7, 11, 14) in contrast to those who persist in or maintain the 
standpoint of individual knowledge (verses 3, 9-10 12-13). This constrast or 
juxtaposition is repeatedly broken by a description of the nature of the 
Atman, which is full of contradictions and is concluded (verses 15-18) with 
a glimpse into eschatology. 

1-2 Ethical conduct of one who knows the Atman. 

3 The delusion caused by nescience. 

4-5 Description of the Atman. 

6-7 The blessed state of one who knows the Atman. 

8 Once again the Atman. 

9-11 Condemnation of and Vidyd, 

12-13 Combating of becoming (of originating and decaying) 

15-18 (=Brh, 5-15) A view of the beyond. 
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[Verses 1-2. The ethical conduct of one who knows the Atman. — 
After the assumption of plurality had been already rejected in Brh. 4.4.12 
(K§th, 4.10.11) in the severest terms, our Upanisad, basing itself on it, 
asks, in its commencing words, for sinking the whole plurality of the world 
in the depths of divine unity (literally, to clothe oneself all around or to 
cover oneself with God.) In renouncing the pluralistic world, there lies the 
true enjoyment (as it was already developed in the Brh. 5.12, in the words 
vUram), not in aspiring after another’s goods. He who abides by this (evam 
tvayi)^ should continually carry on his work and wish for himself the full 
duration of life; no work clings to him. This thought is a great step far 
beyond the views prevailing in the Brh. 3.5.4,4,22. There a practical carrying 
out of world renunciation is demanded. Our passage concedes the enjoy- 
ment of life, when only there is the intention or a way of thinking of 
renouncing. It is the same step which was carried out by Jesus further than 
John the Baptist (Ev. Matth. 11.18-19) and in another respect, by the 
Stoics further than the Cynics.] 

1. Sink this universe in God 

and everything that lives on the earth! 

He, who renounces, truly enjoys; 

Do not hanker after other’s goods, 

2. A man should wish to live a hundred years, 
carrying on his work! 

Therefore it stands (endures) if you do so, not otherwise; 
the taint of work does not cling to you. 

[Verse 3. The delusion of the man who does not know. He who sees the 
self {atman) in the body — of him, on that account, as it is expressed in the 
harshest terms, his soul (as the true Atman) is murdered, (i.e. denied); he 
belongs to the demoniacal world, because he is a demoniacal man, as we 
should supplement from the Chand. 8.8.6 (from which perhaps the thought 
stems).] 

3. Indeed, demoniacal is this world, 
enveloped by blinding darkness! 

There in go all after death, 

those who have murdered their souls, 

(atmahano janalj) 
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[The nature of Atman, full of contradictions ; it is the coincidia opposU 
torium (coinciding opposites), as has been already taught in the Atharvaveda 
10.8.11 (see GescK d, Phil. I. 320), and as is stated in many more passages 
more closely in the Kathaka-Upanisad, with which perhaps, our passage is 
connected; The Atman is unmoved and yet it is the quickest of all, it is far 
and yet it is the nearest of all (of Kath. 2.21), it is inside and at the same 
time outside of all (cf. Kath. 5.9-11), it is one and at the same time 
all-encompassing, even like the primaeval waters which Matarisvan i.e. 
“Prajapati as the wind” lays in it; this last idea, indeed, traces itself back 
totheTaitt. Samh. 5.6.4.2 and 7.1.5.1) (cf. the translation of this passage 
in Gesch, d. Phil. I. 195).] 

4. That one,— without movement and still quick as thought- 
advancing forward, not overtaken by gods 

standing still, it out-distances all runners, 

in it, the wind-god already puts or places the waters. 

5. It is resting and yet restless, 
it is far and still so near! 

it is inside all 

and still outside all it is. 

[Verses 6-7 : Joy of the one who knows the Atman. He who knows 
himself as all beings and all beings as himself, — he never becomes afraid of 
and hides himself from the beings; the illusion of individual existence and 
that with sorrows bound up with it have ceased for him. Though the 
expression vijugupsate may also be traced back to the idea in the Brh. 
4.4.15, Kath. 4, 5-12 but in none of these passages it has been as sharply 
and finely expressed as in ours.] 

6. He who recognizes all beings here 
in his own self 

and himself in all that lives,— 

— he never feels alarmed before any one. 

7. In whom, all the beings have become 
the own self of him who knows, 

there, (in him), which illusion or delusion 
which sorrow would befall him, 
who sees realizes the unity! 

[Verse 8 : Once again the nature of the Atman or Brahman (there- 
fore masc. and neuter used pellmell) is described mostly in negative 
definitions reminiscent of Brh. 3.8.8. The final line (in which the metre 



IM UpanUad 


549 


through the interpolated yathdtathyatad* is broken up with complete 
irregularity) formulates a thought further which meets us less developed in 
words in Kath. 5.13 (Svet. 6.13) : eko bahundm yo vidadhdti kdmdn.] 

8 . It Stretched itself around, bodiless and sinewless 
pure, sole, unvulnerable, free from evil— 

Viewing in advance, only the self through itself {svayambhu) 
all-encompassing, 

he has sketched (or planned) everything according to the 
^n^ oMirection or policy for a perennial period. 

[Verses 9-11 : Condemnation of Avidyd and Vidyd, This verse (and along 
with it indeed the inserted verse in Brh. 4.4.10) are connected probably with 
Kena 3h and find, in every case, from the context there, their right 
elucidation. Avidyd is the empirical knowledge of plurality, Vidya, the 
attempt to attain to God, whom one juxtaposes it as an object to be 
known (and to be adored). After the sharp severe remarks with which this 
attempt, in Taitt. 2.7, Kena 11, had been repudiated, it is indeed 
psychologically to be understood (anticipated), if our passage explains this 
supposed knowledge as evil, as the nescience (avidya).] 

9. Into blinding darkness they enter 
who pay homage to the nescience; 

into the still more blinding darkness enter those, 
who are satisfied with the knowledge. 

10. Different it is to which knowledge^ leads, 

and different it is to which ignorance or nescience leads ! 
Thus the teaching has been transmitted to us— 
the doctrine by the ancient masters. 

11. He who knows the knowledge and ignorance 
—both (as inadequate) 

—he transcends, through both^ the death 
and attains immortality. 


1. The expression any ad vidyayd is boldly elliptical : “different (from 
what) (is attained) through knowledge. The elucidation lies in Kena 3 b : 
anyad era tad viditdt. 

2. Particularly through the fact that he sees through knowledge and 
ignorance as being inadequate. No weight can be placed on ( — or im- 
portance can be attached to — ) the juxtaposition that he through the one 
transcends death and through the other attains immortality because ‘to 
transcend death’ and ‘to attain immortality’ is one and the same. The 
particular remark holds good for verse 14. 
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[Combating or refutation of becoming (of originating and persisting) : 
Already the old commentators wished to recognize here'^a polemic against 
the directions antagonistic to the Vedanta : Sankara as also Dvivedagahga 
think of the Samkhyas, Mahidhara thinks of the Buddhists, Uvata thinks 
of the materialists. All these explanations are to be rejected, as is evident 
from what follows. Both the basic definitions of Brahman (just like the 
^one' of Parmenides and the ‘thing-in-itself’ of Kant) are such that the one 
is spaceless and timeless and that it is unchangeable (changeless) (devoid of 
causality). Out of this, two things follow : (1) that there is no plurality and 
(2) that there is no becoming. The first statement is already often met 
with by us. The disputation about becoming is first undertaken by our 
passage in order to be carried further in a glorious manner by Gaudapada 
in the Karika on Mandukya-Upanisad (3.25 in it refers to our passage). 
Corresponding to it isSambhuti in our passage; Sambhuti ox Sambhava 
is the origination, asambhuti^ asambham is non-becoming, perishing, as 
already it becomes evident from the fact that afterwards it is again taken 
up by vimsa. Origination and destruction are two sides of becoming, which 
our author combats. The Madhyandinas have this verse 12 already in Brh. 
4.4.10.] 

12. In blinding darkness he enters,— 

he who believes that beconoiing is nothing; 

into still more blinding darkness the other one enters, 

—he who believes that becoming is something. 

13. Different it is from becoming 
different it is also from non-becoming; 
thus the ancient masters 

have transmitted the (teaching) doctrine to us. 

14. He who knows becoming and non-becoming 
both, as not existent, 

he transcends through both the death 
and attains immortality. 

[Verses 15-18 : Epilogue concerning the beyond. This request (of a 
dying man, according to the acceptable opinion of Sankara) to the sun in 
order that it should shove away its rays, that along with, the Purusa (man) 
in the sun should be visible and that union with him should take place, has 
already been described in its occurrence, in the Brh. 5-15.] 

15. With a bowl wholly of gold 
the mouth of truth is covered; 

O Pusan, open this for me, 

make it known to the one who is true to the truth. 
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16. O Pusan, the sole seer, O Yama, 

0 sun-god, O Prajapati’s son! 

disperse your rays, amalgamate your splendour; 

— indeed I see it, 

your lovable form; and 

that one there, the man there, 

1 am he himself! 

17. Now, O breath, become the wind, 
become the indestructible one and 
this body should end in ashes! 

Om! 

O spirit, remember! remember the work! 

O spirit, remember! remember the work. 

O Agni, lead us on an even way 
You, O God, who know the paths, 
lead us to success! 

Keep far away from us the crooked path of sin! 
And we will proffer you the highest adoration. 




E 
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THE UPANISADS OF THE ATHARVAVEDA 

1. Introduction 

While the Upanisads of the first three Vedas, excluding some exceptions, 
are the dogmatic text-books of actual Vedic schools, being connected with 
the Brahmanas and serving as supplements to them and have been, there- 
fore, named according to their names, the conditions are essentially 
different in the case of the numerous Upanisads reckoned as belonging 
to the Atharvaveda. According to the statement of Colebrooke 
(Miscellaneous I. 93) the first fifteen of the fiftytwo Upanisads 
enumerated by him are supposed to be ascribed as being the best 
mss., of the Sakha of the Saunakiyas, the remaining ones to the Paippaladis 
and others. Narayana also occasionally mentions in his commentary 
on the Atharva-veda-upanisads that, one Upanisad ^ekadast Saunakiye" (the 
edition of the Bibliotheca Indica, p. 260, 5), ^a$tdda§i Saunakagrantha- 
vistare^ (p. 78, 10), "astdvimsi grantha-samghe idkhd Saunaka-vartitd' (p. 
299,5), ^astami Paippaldda-abhidha^ (p. 60, 6), ‘the thirty-seventh Taittiriyake" 
(p. 394, 13), 'the fortysixth Atharva-Paippale' (ed. Pun. p. 183, 5); but the 
contradiction of this statement with that of Colebrooke indicates that we 
shall have to recognize in them hardly anything more than the later 
summaries of the Upanisadic-groups under the famous names of the 
ancient past; especially the Atharva-veda-upanisads (with a few and suspect 
exceptions like the MandQkya and Jabala) are no more named, like the 
earlier ones after the Vedic iSakhas but with the names which are taken 
from the contents or from other circumstance. According to all appear- 
ances, the Atharva-veda-upanisads, so far as they are not wholly individual 
products, represent the expression of views of many neo-Vedantic, mystic, 
sectarian ascetic communities and proclaim their contrast against the old 
Vedic gakhas through the fact that they employ the Upanisadic form 
transmitted by them in order to present on their behalf an Upanisad, as it 
were, as its symbolic book; and when all these Upanisads were joined to 
the Atharvaveda the reason for it lay mostly not in an inner connection 
with the same but only in the fact that this fourth Veda, originally 
half apocryphal, was not preserved or protected like the three other Vedas 
through a competent surveillance by their Sakhas in the face of alien 
intruders. Thus most of these newly originated Upanisads have become, in 
general, the Upanisads of the Atharvaveda, so that later, after their original 
carriers had, in many cases, been forgotten, a beginning was made to 
assemble them and this collection was attached to the existing nucleus of 
the real or genuine and relatively older Upanisads of the Atharvaveda, 
beginning with Mup^aka and Pra§na. While the great number of the 
Upanisads went on increasing up to the time when they were assembled into 
a collection ( — ^Weber enumerated in 1876, all in all 235 names ) and 



556 


Sixty Upani^ads 


while the apocryphal products under this name were smuggled into it 
( — even an Islamic Upanisad called the Allopanisad is available — ) the 
attempt of those who assembled them could never have reached completion 
but was always directed to a selection of these Upanisads which were deemed 
as worthy, on account of their contents or their wide dissemination, of 
being included in the Veda — especially the Atharvaveda which was the only 
one still remaining open for this purpose. These collections are, therefore, 
an important criterion, for determining, not their worth, still, a more or 
less general estimate of the different Upanisads; and an Upanisad will 
deserve all the more attention (above all historical), if it appears generally 
in the collection and less in the miscellaneous multitude when it has been 
accepted only in one or the other of the same. We will give, in short, a 
survey of the four collections closely known to us — it may be the survey 
•of all the Upanisads or it may be the survey of Upanisads of the 
Atharvaveda only. 


2. The Collection in the Muktika Upani§ad 

In this Upanisad, as the name signifies, dealing with the inquiry into 
the deliverance {mukti), Rama appearing as the incarnation of Vispu, 
recommends, to HanumSn, who puts questions to him, the Upanisads as 
the means of deliverance (verses 26-28 : edition JJvananda Vidyasagar, 
Calcutta 1872) :] 

26. The Mandiikya alone is sufficient 
for the deliverance of the aspirant. — 

If even then, the knowledge lacks, 
then read the ten Upanisads. 

27. Then, as soon as he has knowledge, 
he will enter into my abode. — 

He who, even afterwards, needs to be steadfast in knowledge, 

O son of Anjana ! 

28. he attains the goal 

if he reads the thirtytwo Upanisads. — 

If you just wish deliverance, while death is near, 
read, then, the hundred and eight Upanisads. 

These hundred and eight Upanisads are then enumerated by Rama to 
Hanuman, in the following order : 

1 lia^ 2 Kena^ 3 Kdthaka, 4 Frasna, 5 Mui^^aka^ 6 Mdndukya^ 1 Taittiriya^ 
8 Aitareya, 9 Chandogya, 10 Brhaddranyaka, 11 Brahma, 12 Kaivalya, 
13 Jdbdla, 14 Svetdsvatara, 15 Hamsa 16 Arurtika, 17 Garbha, 18 Ndra- 
yarn, 19 Paramahamsa, 20 Amrtabindu, 21 Amrtandda, 22 Atharvasiras, 



Atharvaveda UpanUads 557 

23 Atharvaiikhd, 24 Maitrdyani^ 25 Kau^itakU 26 Brhajjdbdla, 
27 Nrsimhatdpaniya^ 28 Kdldgnimdra, 29 Maitreya,^ 30 31 Ksurikd, 

32 Mantrikd^f 33 Sarvasdm\ 34 Nirdlamba, 35 Sukarahasya^ 36 Vajrasuci, 
37 Tejobindu, 38 Nddabindu, 39 Dhydnabindu, 40 Brahmavidya^ 41 

42 Atmabodha, 43 Ndmdapanvrdjaka, 44 Trisikhibrdhmana, 45 iSf/a, 
46 Yogacu(j.dmani^ 47 Nirvdi^a^ 48 Mandala-^brahmaj^a, 49 Daksii^dmurti, 
50 ^arabha^ 51 Skanda^ 52 Tripddvibhutimahdnardyanat 53 Admyatdraka^ 
54 Rdmarahasya^, 55 Rdmatdpaniya, 56 Vdsudeva^ 57 Mudgala, 58 Sdi}4'dya, 
59 Paingala, 60 Bhik^uka^, 61 Mahd, 62 Sdriraka, 63 Yogasikhd, 
64 TuriydtltdvadhutcP ^ 65 Samnydsa^t 66 Paramahamsa-parivrdjakay 

67 Aksamdlikd, 68 Avyakta, 69 Ekdksara, 70 Annapurna, 71 Surya, 72 
73 Adhydtma, 74 Kundikd^, 75 Sdvitri, 76 Atma, 11 Pdiupatabrahma, 
78 ParabrahmcA^ 19Avadhuta, 80 Tripuratdpinl, 81 82 Tripura, 83 Katha- 

(rudra)^^, 84 Bhdvand, 85 Rudrahrdaya, 86 Yogakun^ali^ 87 Bhasmajdbdla, 
88 Rudrdksa-jdbdla, 89 Ganapati, 90 Dar§ana, 91 Tdrasdra, 92 Mahd’- 
vdkya, 93 Pancabrahma, 94 Prdndgnihotra, 95 Gopdlatdpim, 96 
97 YdjhavalkycP-, 98 Vardha, 99 Sdtydyana, 100 Hayagriva, 101 Dattd- 
treya, 102 Garuda^ 103 Kalisarhtarana, 104 Jdbdli, 105 Saubhdgyalaksmi, 
106 Sarasvati-rahasya, 107 Bahvrca, 10% Muktikd. 

That the Muktikd recommends the Mdri^ukya as the first among the 108 
Upanisads is understandable from its dogmatic (doctrinal) point of view, if 
we take into consideration along with it the fact that the Karika of 
Gaudapada is included in the collection; both offer an excellent survey or 
summary of the Vedanta-doctrine. The further recommendation of the first 
ten Upanisads, which follows, is fully understandable. They are the 
Upanisads of the three old Vedas besides the most important Upanisads of 
the Atharvaveda (Mundaka, Prasna, MdQ.4vkyd)\ however, the only exclu- 
sion of Svetdsvatara, Maitrdya^i, and particularly of Kau^itaki is striking. 
These ten first Upanisads enumerated by the Muktikd have been printed in 
India in all editions, in the serial order given by it. On the other hand, it is 
unintelligible when the passage in XhQ Muktikd in its enumeration delibeiately 


1. It is the same as Maitr. 1-6,8. Instead of 4.4-6, there is the verse 
6.34 (see supra Maitrayana -Upanisad 6.34). The Adhydya 5 is counted at 
the end as the Adhyaya 4. 

2. The beginning is just like that of Maitraya^ia-Up, — the further 
peculiarity. 

3. It is another recension of the Culikd, 

4. It is essentially Sarvopani§atsdra, 

5. The first Adhyaya is Hanumadukta-Rdmopanisad, 

6. It is, in its chief points, identical with A§rama^ Chap. 4. 

7. It is an imitation of 19. Paramahamsa. 

8. It is Kajythakruti 1-2 with supplement. 

9. It is Samnydsa 2-5 in another recension. 

10. It is Karithairuti 3-5, further expanded. 

11. It is once again Jdbdla-\Jp, 5-6 in metrical form. 
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gives a privileged position to the thirty-two Upanisads (after the first ten 
Upanisads). Among these, there are found works of doubtful origin, 
whereas many Upanisads recognized as the Atharva-Upanisads follow only 
later in the enumeration. Apart from the precedence given to the ten chief 
Upanisads, no principle is anywhere discernible in the serial order. 

These 108 Upanisads are available in printed form since 1883, in Telugu 
characters in a volume of 124+902 pages which is without any commentary 
and which is printed without separating units of words and which is 
unfortunately incorrect in many places so that one cannot succeed in getting 
through its passages and before undertaking a thorough working over it, 
the new prospective printed edition of the 108 Upanisads undertaken in 
Bombay is awaited.^ Many, otherwise known, Upanisads, appear in this 
collection entirely or partially, under other names (vide supra, the footnotes 
on the list of the Upanisads enumerated in the Muktikd\ many of them in 
a completely changed order; several small Upanisads occurring in the 
remaining collection are expanded in the Telugu recension through 
supplements or additions which are tenfold or twenty fold in their extent, 
as we will note them on the appropriate occasion. Thus there appears before 
us in this case a peculiar Upanisad-tradition according to the South 
Indian tradition, which, anyway, merits a very careful and closer investiga- 
tion. Indeed, as regards its credibility, it creates no favourable opinion, as 
of the 108 Upanisads, 10 are ascribed to the jgtgveda, 19 to the Sukla 
(white) Yajurveda, 32 to the Krs^a (black) Yajurveda, 16 to the Samaveda 
and 31 to the Atharvaveda. This ascription appears to have been done 
arbitrarily without any semblance of justifiability. That this collection is 
only a selection out of still larger available material, can be concluded from 
the verse 44 of the Muktika : Sarvopani§addm madhye sdram a§tottaram 
satam. But even among these 108 Upanisads, there are many which have 
not been included in any of the collections appearing soon thereafter and 
which therefore, have not found general recognition. 

3. The Collection of the Oupanekhat 

In the year 1656 the Sultan Muhammed Dara Schakoh got together in 
Delhi learned Indian pundits from Banaras and got translated into Persian 
by them a collection of fifty Upanisads under the title Oupanekhat (in 
Persian); and this was translated by Anquetil Duperron into Latin 

1. This edition was finally available to me (March 1896), while the 
printing of the present work was under way. Svetasvatara is placed before 
Brahma, Kaivalya and Jabala and the passage in the book has confused 
Brahmabindu with Brahma, both being contrary to the serial order in the 
Muktika. The Mapdukya unfortunately appears there without Gaudapada’s 
Kdrikd and Mahanarayapa is smuggled under Narayana. Certain orthogra- 
phical peculiarities appear to signify (wholly or partly) dependence on the 
Telugu printed edition. 
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( 2 volumes, Argentorati 1801-1802), so literally that the Persian sentence- 
construction was retained in it; following this Persian-Latin translation 
and also drawing upon the Indian original, A. Weber offered for the first 
time, in the Indische Studien Vol. 1, 11 and IX, this Upanisadic material in 
a remodelled worked-out form. In the preface of the Persian translation, it 
is said (by Anquetil I. 4) “...and the prophets of that time when they had 
made that book (the Upanisads) separate (had separated from the four 
Vedas), wrote commentaries, expositions and complete explanations on it 
and they are reading it always, knowing it to be the best book on religion.”^ 
These words presuppose that the collection of the Upanisads must be older 
than the commentaries on the same; this assumption holds true in the case 
of Narayapa, who, as we shall see, had already before him a collection of 
the Atharva-Upanisads; but it does not hold true in the case of Sarhkara 
who, in his introductory remarks (at the beginning of his commentaries) is 
accustomed to refer to the foregoing ritualistic parts, so that most of the 
Upanisads had been preserved in their contextual connection with the 
corresponding Brahmanas. In any case, however, the cited words of the 
Persian translator prove that they (the translators) have not themselves 
introduced the arrangement of the collection of fifty Upanisads but that it 
was already ready (an accomplished thing) before them, it being even con- 
sidered as originating in a period going far back. This collection contains 
the fifty Upanisads in the following order ; 

1 Tschehandouk (Chandogya); 2 (Brhadarapyaka) ; 3 Mitri 

(Maitrayapiya); 4 Mandata (Mupdaka); 5 Eischavasich (Ka); 6 Sarb 

(Sarvopanisad); 7 Narain (Narayana); 8 Tadiw (Tadeva=V§j. Saiph. 
32. 1-2 translated in Gesch. d. Phil.l 291); 9 Athrbsar (Atharvasiras); 
10 (Hamsanada); 11 (Sarvasara= Ait. Ar. 2. including the 

Aitareya-Up.) 12 Koldhenk (Kausitaki); 13 Sataster (!§veta§vatara) ; 
14 P<?r jc/i (Prasna); 15 Dehianband. (Dhyanabindu); 16 Maha oupanekhat 
(Maha.); 17 Atma pra boudeh (Atmaprabodha); 18 Kioul (Kaivalya); 

19 (Satarudriyam=Vaj. Saiph. abridged as Nila-rudra-Up.); 

20 (Yoga§ikha); 21 DJogtat (Yogatattva); 12 Shiw Sanklap 

(&va samkalpa=Vaj. Sarnh. 34. 1-6 translated in Gesch, d. Phil, I, 335); 
23 Abrat Sak’ha (Atharva^ikha); 24 Atma (Atma); 25 Brahm badia 
iBrahmavidyd)\ 26 Anbrat bandeh (Amrtabindu, more correctly Brahma- 
bindu); 21 Tidj bandeh (jQiohmdny, AarMeA (Garbha); 29 Djabal 
(Jabala); 30 Maha narain (Mahanarayapa); 31 Mandouk (Mapdukya) 
32 Pank^; 33 Tschchourka^ (Ksurika); 34 Pram hens (Paramahamsa); 
35 (Arupika); 36 Kin (Kena); 37 Kiouni (Kathaka); 38 Anandbli 


1. This is a translation of the Latin Original quoted by Deussen. 

— ^Translator 

2. not Sdkalya, as Weber had conjectured, but Paihgala, under which 
title it is found as No. 59 in the Muktika collection. 
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(Anandavalli~Taitt.2); 39 Bharkbli (Bhrguvalli==Taitt. 3 ); 40 Bark'' he 

Soukt (PurusasQktam=?.gveda 10.90 besides Uttaranarayariam, Vaj. Sarpli. 
31. 17-22; translated in Gesch, d. Phil. I. 156 ff; 290 ff.); 41 Djounka 
(CQlika); 42 Mrat lankoul (mrtyu-Iangala); 43 Anbratnad (Amrtanada, 
better known as Amrtabindu); 44 Baschkl (Vaskala?)!; 45 Tschhakli 
(Chagaleya ?)i; 46 Tark (Taraka=Tarasara 2, Telugu printed edition p. 745 
and Ramottaratapaniya 2); 47 Ark* hi (Arseya ?)i; 48 Pranou (Praijava ?); 
49 Schavank (Saunaka ?)i; 50 Nersing^heb atma (Nrsimha).) 

In this collection, four constituent parts can be distinguished as 
follows : 

1 . Twelve numbers are made up by the eleven Upanisads of the three 
old Vedas, which have been totally included with the exception of Taitt. 1, 
while Taitt. 2 and 3 are reckoned as two Upanisads. 

2. Mixed with these, there are twentysix Upanisads which have been 
also recognized by other chief collections. No principle is discernible in 
their order and arrangement. Among the most important works which are 
found missing in them, can be mentioned the Kdrikd of Gaudapada, the 
first part of the Nrsirhhatapaniya and (except a small work like 46. Tark) 
the Ramatapaniya Upanisad. 

3. This collection includes four pieces or passages from the Vajasaneyi 
sarhhita 16, 31, 32, 34 (Nos. 19, 40, 8, 22) of which the Satarudriyam 
(Vaj. Samh. 16) appears among other collections of the Atharva-Upanisads, 
in an abridged form as Nilarudra-Upanisad, while the three remaining have 
not been included, as far as our knowledge goes, in any collection, presum- 
ably because they were presupposed as being well-known passages in the 
Vaj. Samh. They belong to the previous period in the history of the 
Upanisads and have been accordingly included in the form of their 
translations and elucidations in the Gesch. d. Phil. I (150 ff, 288 ff, 
291 ff, 385). 

4. Finally, the Oupanekhat contains eight works which are not included 
in the older Vedas and which accordingly have not been included in the 
chief collections. It may be that they were not known or if they were 
known, they may have been looked down upon as apocryphal. Among 
them is Atmaprabodha, a short supplement to the Ndrdya^a Upanisad; 
Mrtyuldngala, Paihgala, Ark*hU Pranau and Schavank appear to be very 
late and secondary products. Baschkl and TschhaklU which appear to 
belong to the Rgveda and Yajurveda, produce an impression that they are 


1. The Baskala (=mantra) Upanisad, Chagaleya Upanisad, the Arseya 
Upanisad, and the Saunaka Upanisad have since been reconstructed and 
edited from the single manuscripts of these Upanisads found in the Adyar 
Library, Madras. Vide these in the printed edition (pp. 358-376) of ‘the 
Eighteen Principal Upanisads vol. I’ edited by V.P. Limaye and R.D. 
Vadekar (Vaidika Samsodbana Map(jala, Poona) 1958. 


— ^Translator 



Atharvaveda Upani^ads 


561 


ancient. One cannot make a definite judgment about them as long as they 
are not available; from the circumstance that they have not been 
mentioned anywhere, in any way, they appear to be suspect. i 

About the age of the Oupanekhat-coIIection, it is difficult to form a 
judgment, as long as the history of the Upanisad-tradition is wanting. 
From the circumstance that this collection, in contrast to the collections to 
be described in the sequel, not only included all old Upanisads but also 
other important texts in the Samhita, — as there may have been the danger 
that they could have otherwise fallen into oblivion — , we may conclude 
that the collection may have been compiled in a relatively late period. 

4. The Collection of Colebrooke 

With this name we will describe the collection of 52 Upanisads which 
Colebrooke (Misc. ess, 1-93-98) first made known and which, according to- 
the way in which Colebrooke and Weber speak about it, must have 
found a very general dissemination and recognition, so that they can be 
regarded as canonical in the case of the Atharva-Upanisads more than any 
other works. This collection contains “the fiftytwo Upanisads” 
(Colebrooke), in the following ‘solemn order’ (Weber) with which the 
Cod. Bodl by Aufrecht 394D also exactly agrees (the deviations are, indeed, 
due only to oversight) : 

1 Mui^dakOi 2 Prasna, 3 Brahmavidyd^ 4 Ksurikd, 5 Culikdi 6 Atharva-^ 
iiras, 7 Atharvaiikhd, 8 Garbha, 9 Mahd, 10 Brahma, 11 Prd^dgnihotra,. 
12-15 Mdi}4iikya, (with Gaudapada’s Kdrikd), 16 Nflarudra, 17 
Nddabindu, 18 Brahmabindu, 19 Amrtabindu, 20 Dhydnabindu, 21 Tejo- 
bindu, 22 Yogasikhd, 23 Yogatattva, 24 Samnydsa, 25 Aruniya, 
26 Kanthasruti, 27 Pin4&, 28 Atma, 29-34 Nrsimhatdpanlya; 35-36 Kdthaka,. 
37 Kena, 38 Ndrdya^a, 39-40 Brhanndrayaj^a, 41 Sarvopanisatsdra^ 
42 Harhsa, 43 Paramaharhsa, 44 Anandavalli, 45 Bhrguvalli, 46 Gdruda, 
47 Kaldgnirudra, 48-49 Rdmatdpaniya, 50 Kaivalya, 51 Jdbdla, 52 Asrama 
(cf. also Berl. HS. 2.88). 

Most striking and therefore requiring elucidation is the circumstance that 
in this collection beginning with the Muniaka and the Prasna and therefore,, 
to all appearances, in a collection compiled originally of the Atharva- 
Upanisads, in a later order of the series and also in the middle of the series, 
among less significant, small works, four great and important Upanisads of 
the older Vedas have been'' included, namely : 35-36 Kdthaka, Kena 
39-40 Brhanndrdya^a and 44-45 Taittirtya-XJ'p, 2-3. — If this collection is 
supposed to be a general one (like the Oupanekhat), why are the remaining, 


1. Colebrooke {Misc, ess, I. 93 note) says “...in two copies, which I 
also obtained at Banares, the arrangement differs and several Upanisads 
are inserted, the genuineness of which is questionable; while others are 
admitted, which belong exclusively to the Yajurveda”, These words of 
Colebrooke perhaps refer to the Sanskrit original. 
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Upanisads of the older Veda not found in it — above all the Chandogya and 
the Brhaddranyaka ? If the collection was supposed to include only the 
Atharva-Upanisads, as the beginning with the Muiidaka unmistakably 
signifies, why then are the Kem^ Kdthaka, and the Taittiriya texts inserted, 
by the way and as it appears, as it were in a supplement ? 

This problem admits of different solutions. According to us, the most 
probable hypothesis is that this collection originated in a period and in a 
region in which the study of the three old Vedas — and that also of the 
Sakhas of th& Aitareyins^Tdndins^dind Vajasaneyins^ — besides their Upani- 
sads (Ait. Chand. Brh Isa) thrived in its prime, whereas the parallel Sakhas 
were no longer studied and cultivated. Now, in order to at least snatch 
these Upanisads out of oblivion, an effort was made to incorporate them 
in an already existing collection which extended from Mui}4^ka to Nrsimha- 
tapaniya, together with a supplement of ten later Atharva-Upanisads, The 
Kausitaki^ the Svetdsvatara^ the Maitrdyaifiya were passed over; it may have 
been due to their having been forgotten or otherwise to the misgivings that 
they raised, so that the striking later arrangement or collection therefore 
liked to include these three connectedly in the Muktika-collection. 

5. The Collection of Narayainja 

If the Upanisad-collection of Colebrooke, through the special kind of its 
compilation, allows us to have a glimpse — though indeed only uncertain — 
into its history of origin, there is another collection which, if one will 
succeed in the task, will be certainly found serviceable for perhaps throwing 
some light on the further following history of the Upanisad-tradition. It is 
the collection to which the well-known Upanisad-commentator Narayana 
continuously refers in the beginning of his commentaries {Dipikds) on the 
several individual Upanisads and which was originally, evidently the same 
as Colebrooke’s, though towards the end there is discernible a noticeable 
deviation from it. Regarding the personal details of Narayapa, we only 
know that he calls himself the son of Ratnakara (ed. BibL Ind. p. 393, 14) 
and that he lived later not only than Sa±karacarya (about 800 a.c.) but also 
later than Samkarananda, as he makes a mention of these (ed. Pun. p. 100, 
3, — the BibL Ind, has indeed a different reading in the corresponding 
passage, p. 196, 10). In his (unpublished) commentaries on the Mundaka, 
the Mdndukya^ the Katha^ the Prasna, the Kena and the Taittiriya, Ndrdyatjta 
(according to Jacob, Eleven Atharva Upanisads p. 2) is very dependent on 
iSaiiikaracarya, which he acknowledges at the conclusion of every commen- 
tary, by calling himself Samkara-ukti-upajivin, In contrast to this, at the 
conclusion of his Dipikds on the remaining Atharva-upanisads, he almost 
continually calls himself ^rutUmdtra-upajivin by which, it appears, he wished 
to emphasise the independent character of his work. We will attempt to 
reconstruct the list of Narayaija out of his occasional utterances, so far as 
it is possible to do it with the material available to us. The numbers signify, 
when not otherwise stated, the pages and the lines of the edition in the 
Bibliotheca Indica. 
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1 . Muitdaka — Narayana is accustomed to count the Upanisads 
from it. 

2. Prasna — on account of the back-reference to the same p. 197-7. 

3. Brahmavidyd — on this ground and on account of the probable back- 
reference to the same p. 203.9. 

4. Ksurikd — on the same ground as well as on account of the possible 
back-reference to the same p. 203.9. 

5. Culika — because on page 219.5 it is designated as pancami, 

6. Atharava§iras — See page 229.4 : urdhvam sikhd ucitd\ 

7. Atharvasikhd — p. 229.5 saptaml mui^ddt, 

8. Garbha — p. 60.6. astami mun^dt, 

9. Mahd — ed. Jacob p. 91.6 navami. 

10. Brahma, p. 239, 5, daiami, 

1 1 . PrdjTLagnihotra : p. 260.5 : ekddakl saunaklye, 

12-15. Md^^ukya with Gautjapdda^s Kdrikd, Although the commentary of 
Ndrdyaria on this is not available, nevertheless he (like Colebrooke) 
must have regarded this as Nos. 12-15, as it appears certain from the 
words on p. 272.6 : ^asparsayogam uktvd* which words can only refer 
to Gaudapdda 4.2. 

16. Nilarudra, p. 272.4. Sodasi. 

17. Nddabindu ? — We could follow only this position from the analogy 
with Colebrooke. 

18. Brahmabindu, p. 78.10: a§tddasi Saunaka-granthavistare, 

19. Amrtabindu ? from the analogy. 

20. Dhyanabindu, p. 102.2. virhsU 

21. Tejobindu, p. 114.9 ekaviihsam, 

22. Yogasikha, p. 118.6. dvdvimsatitamd (according to the reading in the 
Poona edition). 

23. Yogatattva, p. 122.6 trayovirhii, 

24. Saihnyasa, on account of the probable back-reference in Yogatattva 
verse 11 on page 128.4 and still more probable back-reference in 
Samnyasa 4, on page 185.1. 

25. Aruneya, p. 184.9 : pancavimsi. 

26. Kanthasruti, on account of the probable back-reference to the same, 
on page 295.6. 

21, Piijda, p. 295.4 : saptavimsati-puraT}u 

28. Atma, p. 299.5 : astdvirhsi. 

29-30. Nrsirhha; the commentary of Narayapa is available to us, but 
from the words ndrasirhhe rdrnttam on p. 305.3, it follows that this 
work must have been previously there and in another passage, there 
is no place for the six Upanisads of which it consists. Probably, 
Ndrdyaiya enumerated them according to the main parts only as two, 
as we may conclude from his analogous method in the Varadatdpinl 
(see below, 51-52). 

31. Kathaka ? 1 We could conjecture this position from the analogy 

32. Kena ? \ with that- in Colebrooke’s collection. 



564 


Sixty UpanUads 


33. Narayaoa ed. Jacob p. 49.15 : trayastrirhiattamu 

34. Mahanarayana (==Brhannaraya]:ia see among the Upanisads of the 
Black Yajurveda) ed. Jacob, p. 13. Catustrirhse. 

In the numbers from 1-34, the agreement with Colebrooke 1-40 is so pre- 
ponderating that in the few cases in which it is not demonstrable, we can 
assume it as very probable. Among the following numbers 35-45 (Cole- 
brooke 41-42) the specified Upanisads are the same in both (the collections) 
(in the case of two, it is not demonstrable), but their serial order is different. 

35-36, Ramatapaniya^ p. 304.6 : pahcatriMattame ; p. 359.9 Sattrithsam. 
(In Colebrooke 48-49). 

37. Sarvopanisatsara, p. 394.13 : saptatrimse caturdale (Colebrooke 41). 

38. Hamsa, p. 405.9 : astatrimSattamim (Colebrooke 42). 

39-42. Here, there appears a great confusion in numbers. No. 39 cannot 
be ascertained and Col. Jacob also, whom I asked about it, knows 
no answer. — Paramahaihsa is designated on p. 417.6 as catvdrimsattami 
but in the following lines, according to all appearances, it is con- 
nected with the Haihsa. — ^Jabala, according to p. 437.9, should be 
ekacatvdrimiattami and refers itself back in the next line, to the 
Paramahaihsa. — ^Kaivalya is similarly designated on p. 465.5 as 
ekacatvdrimsattaml and is connected, in the immediately following 
words, with Jabala. — ^AIso Taittiriya has been commented upon by 
Narayana and as (see Jacob, Eleven Ath» Up, p. 2) ^ik0 — Brahma- 
valli-Bhrguvalli, has been consequently reckoned as one. Its position 
or place in Narayaria is not known. But as it follows after Kaivalya 
as No. 42 in the government collection at Poona (according to Jacob’s 
friendly communication), this is also conjecturally its place in 
Narayana. After this, in the given data, many mistakes are found, 
and Narayaija’s serial order is probably : 38. Haihsa (Colebrooke 
42); 39. Paramahaihsa (Colebrooke 43); 40. Jabala (Colebrooke 51); 
41. Kaivalya (Colebrooke 50); 42. Taittiriya (Colebrooke 44-45). — 

43. Indefinite; possibly A§rama, because this place alone remains for it; 
in Jacob’s edition, no commentary is included at the end, as in Cole- 
brooke in which the position 52 is given to it. 

44. Garu4a, p. 480.8 : Catuscatvarirh^attami. (Colebrooke 46). 

45. Kdldgnirudra\ Qd, ieicoh x>, 17.9 ; pahcacatvdriMattami (Colebrooke 
47). 

While Nos. 1-34 evidently agree with Colebrooke’s 1-40 in the names 
and in the serial order, and Nos. 35-45 agree with Colebrooke’s 41-52 in 
the names but in serial order, there follow in Narayana’s further enumera- 
tion a series of texts which conqern Krs^a and Gape^a, which, however, 
find no place in Colebrooke’s collection. 

46-47. Gopalatapaniya ed. Poona p. 183.5; Satjbhis catvdrimiatam ca 
Atharvapaippale; p. 205.15 : Saptacatvdrimsattami Gopdlottara- 

tdpini, 

48. Krspa ed. Jacob, p. 3.7 : a§tacatvdrimsattami. 
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49. Vasudeva, ed. Jacob p. 25.11 : Ksudragrantkaga^e ca ekonapancd- 
sattami matd. 

50. Gopicandana, as ed. Jacob, p. 37.14 : Vasudeva- Upanisac chesabhutd 
Gopicandana- Upanisad drabhyate. 

51-52. Varadapurvatapini, ed. Jacob p. 111.6 : ekaparicdsattami and 
consequently VaradottaratdpinU on which no commentary is available. 

Whether Narayana’s list concluded with the number 52, we cannot 
ascertain; we have not met with a higher number, although from his remark 
on No. 49, it follows that a larger collection of Upanisads was known to 
him; also among others, there is available a commentary by him on the 
^vetdsvatara (according to Jacob, Eleven Ath. Up. p. 2). He has, perhaps, 
not included in his enumeration isolated small Upanisads, as e.g. he has 
treated the Rama-Upanisad as a supplement to Ramatapaniya, Atmabodha 
as a supplement to Narayana, and Satcakra as a supplement to Nrsiihha. 

If it is presupposed that the list of Narayana, as that of Colebrooke, 
included no more than the demonstrable 52 number, if it is also further 
presupposed that the sequential order ascertained by us will be ratified in 
the few doubtful places, the result would be that the 52 Upanisads in 
Colebrooke’s list are summed up by Narayapa in 45 numbers (the last 
eleven with a few inconsiderable deviations in the series), after which there 
follow seven Upanisads from No. 46 to 52, not found in Colebrooke, 
concerned with Krsna and Gapesa. 

These facts, if only fully ascertained, would get most simply clarified 
through the assumption that Colebrooke’s list of 52 Upanisads had already 
attained a certain canonical authority, so that only the late eleven Upanisads 
— these only in a serial order which exhibited some fluctuations— attained 
recognition as the best of the recent ones or got incorporated into this canon 
as the recently originated Upanisads, in response to the desire (of the com- 
pilers) which asserted itself. With this aim in view, the Upanisads divided 
into more numbers in Colebrooke's list were again amalgamated into their 
natural unity and it was made possible, without overstepping the number 
52 which had already received sanction, to incorporate into the acknowledged 
canon the seven Upanisads which had attained popularity through the 
growing worshipful regard for Krsna and Gapesa, or as one may say, they 
were smuggled into the canon. In any case, the fact deserves, in the interest 
of the history of the Upanisad-tradition, a closer investigation, than the 
one we can attempt at present. 

6. Selection and Arrangement 

To combine all the Upanisads in one edition or translation is, for the 
time being, impossible, as it is not even known how many Upanisads there 
are. Every attempt to work on them must therefore, confine itself to a 
selection. Any such attempt should, however, not depend on subjective judge- 
ment but on objective grounds according to which the more or less general 
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recognition is chosen as the criterion for inclusion in the collection. From 
this point of view, we believe that we are right in restricting ourselves to 
‘the solemn series’ of 52 Upanisads, as Colebrooke offers them in his list 
with which the collection of Narayana (with the exception of a number of 
doubtful products in his collection — ) as also that of the Oupanekhat 
essentially agrees. 

On the other hand, what concerns the arrangement or order (of the 
Upanisads in these collections), all the collections described by us exhibit 
such a lack of any principle that they make an impression of having been 
mixed up confusedly by mere accident, so that the newest Poona edition has 
even gone to the extent of arranging the order of the Upanisads according 
to the alphabet. Such a procedure might, perhaps, be approved, if the 
contents of the Upanisads themselves had not most obviously called for an 
ordering of the Upanisads in different categories. These categories have 
been rightly recognized by Weber in their essentials, when he has distinguish- 
ed three classes among the Atharva-Upanisads (JJteraturgeschichte^ 2 
Auflage, p. 173) ; “One (Class of Upanisads) continues in their direct 
investigation of the nature of the Atman — the Universal Intelligence; 
another class is occupied with the method of going deep into the medita- 
tion (Yoga) on the Atman; the third class, substitutes in the place of the 
Atman any one of the four forms under which both the chief gods, Siva 
and Vispu, had come to be worshipped in course of time.” 

In this division, we miss to find, among the three mentioned kinds of 
different classes, one which seeks to attain, not in the mystical contem- 
plation of Yoga, but in a more practical way, the goal set down by the 
Vedanta-doctrine as it posits the life of Samnyasin — a religious recluse 
or mendicant — as the state to be most aspired for. 

By the way, these are the three or four directions which, as Weber has 
already rightly emphasised, do not follow chronologically one after another 
but are regarded, in general, as running parallel with one another. There lies 
among them a development of the Vedanta-standpoint in different 
directions which, however, differ so little from one another, that in many, 
indeed, with a few exceptions, in all Upanisads, every one of these directions 
is found at least in a suggestive manner; above all, all of them stand on 
the common ground of the Vedanta doctrine Very generally the attempt 
exhibits itself, further to attain the primal cause or ground, which is not 
comprehensible in the intellectual way, but through a mystical communion, 
transcending intellect for which the syllable Om is offered as a vehicle or 
means by the Kathaka; further there are a few Upanisads which do not 
join in the ideas already so forcefully emphasised by Yajnavalkya that the 
true conduct of the wise vis-a-vis against the world, is renunciation 
{samnyasd)\ but concerned with the predilection for the sectarian way, 
they essentially spring out of the desire to win over for the Vedanta- 
doctrine a larger circle of the populace, sections from which paid homage 
in some form partly to Siva and partly to Vispu, because the chief god 
adored by them has been explained as a symbolical apparent form of the 
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Atman— an attempt the first beginnings of which are already met with in 
the Upanisads of the three old Vedas. 

With this premiss, therefore, that they deal with only an unfolding or 
if one wishes to say— with an expansion of one and general Vedanta- 
doctrine, we shall indeed proceed with this aim, when we arrange the 
Upanisads in the following five categories, each according to the point of 
view predominantly represented by it; in every one of these categories, there 
is a relatively old and again a very late product, because, as has already 
been remarked, these directions, in general, run, not chronologically one 
after another, but parallel along with one another; thus the circumstance 
is not excluded that according to the changing taste of the times, now the 
one, now the other attempt appeared forth more than the other in the 
foreground and found its expression in the corresponding Upanisads. 

Accordingly, among the Upanisads of the Atharvaveda, we distinguish 
as follows : 

1. Such, as essentially remain true to the old Vedanta-doctrine without 
considerably accentuating their further development into Yoga, 
Sarhnyasa and Vaispavite or Saivite symbolism, as it is in the old 
Upanisads; 

2. others, which, presupposing the Vedanta-standpoint deal, overwhelm- 
ingly or exclusively, with the comprehension of the Atman through 
the Yoga by means of the morae (the component parts) of the Om 
syllable; 

3. again such others in which as a rule, though partially, the life of 
the Sarhnyasin (anchorite) is recommended and described as a practi- 
cally consistent conclusion of the Upanisad-teaching; 

4. moreover, such others which interpret Siva (Isana, Mahesvara^ 
Mahddeva etc.) worshipped by the people, as a personification of the 
Atman; 

5. again, such as, equally reformulate Visnu (Ndrdyana, Nrsimha etc.) 
in the sense of the Vedanta-doctrine, as they consider his different 
avatdras as human incarnations of the Atman. 

Accordingly, the generally recognized Upanisads of the Atharvaveda 
have been grouped, according to the tendency predominant in them, below 
approximately, as follows : 

1. Purely Veddntic Upanisads 

Muru^ka, Praina, Mandukya (with the Kdrikd), Garbha, Prdndgnihotra, 
Pirida^ Atma, Sarvopanisatsdra, Garuda, 

2. Yoga- Upanisads 

Brahmavidyd^ Ksurikd^ Cillikd, Nddabindu, Brahmabindu, Amrtabindu^ 
Dhydnabindu, Tejobindu, Yogasikhd, Yogatattva\ Hamsa. 
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3 . Samnyasa- Upanisads 

Brahma^ Sarhnydsa^ Aruneyat Kanthasruti ; Paramahamsa^ Jdhdla^ Asrama, 

4 . Siva- Upanisads 

Atharvasiras, Atharvasikha^ Nilarudra\ Kdlagnirudra\ Kaivalya. 

5 . Visjyu-Upanisads 

Mahdi Narayai^a, Atmahodha\ Nrsimhapurvatdpaniya^ Nxsimhottaratdpaniya\ 
JRdmapnrvatdpantyat Rdmottaratdpaniya. 



THE MUliipAKA UPANISAD 
OF THE ATHARVAVEDA 


[The Muri4aka-Upanisad (occasionally also named briefly Mmia — see 
Muktikop. verse 29; Naraya^a on Atharvasikha 1 p. 229.5, on Garbha p. 
60.6) does not belong to a definite Vedic school but is as the name signifies, 
‘‘the Upanisad of those vi^ho have shaved their heads clean” {Murida)^ i.e. of 
a community of ascetics who. like the later Buddhist monks, shaved off the 
hair of their heads as an observance of vow. Correspondingly, it is 
emphasised at the conclusion of the Upanisad that it should be communi- 
cated to nobody who has not according to the scriptures, fulfilled the ‘vow 
of (regarding) the head’ (Sirovratam). That by this ‘vow regarding the 
head’ one should understand the carrying of fire (something like a basin 
containing coals or embers) on the head as Sankara elucidates with the 
remark that “this vow occurs in the Atharvaveda”, appears to us very 
doubtful ; because there what has not yet been known to us will have to be 
demonstrated ( I hope that one would not bring in its support Atharvav. 
10.2.26; cf. about this passage Gesch. d, Phil, I, 269), and then still the 
question remains whether Sankara gives his explanation on the ground of 
tradition or (as it so often appears) out of mere conjecture and whether 
we should not prefer, to his strange interpretation of the passage, the 
simple interpretation of Mrovrata which lies in the word mun^aka?’ 

The Mun4akais one of the most popular favourite Upanisads; in no 
collection of the Upanisads it fails to appear; among the ten Upanisads 
which the Muktika and similar collections place ahead as the most 
important, it takes the fifth place after Isa, Kena, Katha, Prasna; Narayaria 
enumerates the Atharva-Upanisads, with it as the first one. Already Badara- 
yana devotes to it three of the 28 adhikarapas in which he deals with the 
Brahman-doctrine (System des Vedanta p. 130) and Sankara cites it alone 
129 times in his commentary on the BrahmasQtra (loc. cit. p. 32). 

Our Upanisad deserves this favoured position not so much by its 
originality of its contents — because most of the ideas are demonstrably 
borrowed from older texts — but, on the contrary, on account of the purity 


1. Bhaskardnanda Svdmin (an old Sainnyasin — a recluse, who has 
become my friend, with whom I often carried on philosophical discussions, 
when he, fully naked, sat on a stone-slab of the garden in Benares where he 
resides) appears to be of my opinion when he remarks, in his commentary 
which has already appeared on the eight Upanisads, at the beginning of 
his commentary on the Mupdaka : asya ca sirovratibhir adhyetavyatvdt 
Mun4aka4tUdkhyd\ from this indeed it is not correct to say that he 
reproduces the opinion of Sankara on this passage. 
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with which it delivers the old Vedanta-doctrine and on account of the 
beauty of the verses in which it gives expression to it. It pre-supposes first 
and above all the Chandogya, and very probably also the Brhadaranyaka 
and the Taittiriya, as well as the Kathaka with which it has many passages 
in common; these passages occur in these Upanisads in the proper context^ 
whereas they stand very abrupt in the Mujgidaka. According to the language 
and other trends it may be placed next to the Brhannarayana and the 
Svetasvatara. With the later Upanisads, it has, in common, the poetic 
fervour, the deficiency of an ordered sequence of thoughts and the irregul- 
arity in metre; it is, however, less rich in original ideas and for that reason, 
is again free from theistic and heretical tendencies than they (the later 
Upanisads). Mundaka has many important passages in common with the 
Svetasvatara on the one hand and with the Brhadarapyaka on the other; a 
comparison of the same (see footnotes in the sequel) makes it probable 
that the Svetasvatara has been used by the Mundaka and the Mundaka 
again by the Brhannarayana. Considered as a whole, however, all the three 
certainly belong to the same period. 

A well-ordered arrangement of the Mundaka-Upanisad, without straining 
at interpretation, cannot indeed be given and one can, only in general, say 
that of the three sections of which the Mupdaka consists, (of which every 
section again is divided again into two subsections), the first deals with the 
preparatory stages for the knowledge of Brahman, the second the doctrine 
of Brahman, and the third the way to the Brahman. But repeatedly comes 
the theme of the third section in the second, that of the second again in the 
third and both these again crop up in the first.] 

FIRST MUlJipAKAM 

First Half 

[First, the genealogy of this science of knowledge is given. It has reached 
through the following teachers : 

Brahman 

Atharvan^ 

Angir^ 

Satyavaha Bharadvaja 
Angiras 

up to Saunaka who is called mahdsdla (of great wealth) like the interrogator 
in Chand. 5.11.1, and who puts to Angiras a question which undoubtedly 
rests on Chand, 6.1.2, and besides perhaps, on Brh. 2.4.5 (concluding part) 
and 7-9 : ‘«What is that with the knowledge of which this whole world 
becomes known?” — ^Angiras begins his reply with saying that he distinguishes 


1. Angir, which occurs only here, is indeed etymologically derived 
from Angiras and Atharvaya must be nothing else than old mistake for 
Atharva^e. 
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the lower and the higher knowledge (yidyd) — this distinction first occurs 
here— ; by this, however, is not meant the saguria and nirgum vidya, as in 
the later Vedanta; on the contrary, the lower knowledge includes the 
ritualistic knowledge as it is laid down in the four Vedas and in the six 
Vedangas (auxiliary branches of Vedic knowledge) which are found 
enumerated here for the first time; the higher knowledge is the knowledge 
of the Brahman, or as it is called of the Aksaram (the Imperishable). This 
name, as also the characterization of the same through negative attribute, 
indeed, rests on Brh. 3.8.8, while the following similes describing, here and 
in the continuation of the text 2.1.1, the arising forth of the world out of 
Brahman through (its) expansion, may have been taken from the Brh. 
2.1.20. Towards the end, follows in the verse 8, a step-by-step or gradual 
series of the principles, regarding which verse 9 asserts that all of them (as 
they are again summarised without any order) have risen forth out of the 
all-knowing Atman. Their sequence, with Sankara’s, is indeed not 
elucidating as to remain consistent (in verse 8, it is prana while in verse 9 
it is brahman —Hiranyagarbha). 

Yah sarvajiiah sarvavid ( ^Brahmam) 
annam (^—avydkrtam) 
pranab {^Hiraityagarbha) 
manas 

Satyam (the elements), lokah> Karmd^i 

If we compare this series with that placed together in Kathaka (see 
above at the end of the introductory notes to the Kathaka) it appears that 
in essentials it is the same only with the difference that, through the 
blending of mahdn dtmd and buddhi with prd^a, it has come a step nearer 
to the Samkhya doctrine. Still, as the elucidations in Sankara’s commentary 
are uncertain, we would not like to use this observation to draw any 
further conclusion. Cf. also the footnotes on 2. 1.2-3.] 

1. Brahma arose as the first of gods, 

as the creator of this universe and its protector. 

He taught his eldest son Atharva(n) 
the knowledge of Brahman, the basic foundations of all 
knowledge. 

2. What Brahma formerly imparted to Atharvan 

that Brahman-knowledge, Atharvan imported to Angir, 
This latter (Angir) to Satyavaha Bharadvaja, 
and he (Bharadvaja) imparted to Angiras the highest and 
the deepest knowledge.^ 

1. The Sanskrit original is ‘pardvard' (^pard -^avard (yidyk), Deussen 
translates *avara’= deepest. According to Sankara pardvard means the 
‘highest and the most inferior’ knowledge ‘ avard (vidya) is, according 
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3. It once happened that Saunaka, a man of great wealth^, 
approached Ahgiras in the proper way and inquired of 
him: ‘‘O venerable one, what is that by the knowledge of 
which this whole world becomes known ?” 

4. And he said to him: ‘‘One should know two sciences (or 
kinds of knowledge), that is what those who know 
Brahman say, namely: the higher and the lower. 

5. The lower is the R.gveda, Yajurveda, Samaveda, Atharva- 
veda, the science of (properly) pronouncing the letters (of 
the Vedic Text) (Siksa), the lore of cult, grammar, voca- 
bulary^ prosody, astronomy. 

But the higher knowledge is that through which that 
imperishable one (aksaram) is known; 

6. that which is invisible, ungraspable, devoid of pedigree 

(agotra), 

which is colourless, devoid of eyes and ears, 
devoid of hands and feet, 
which is eternal, all-penetrating, omnipresent, 
which is hardly knowable,® 
that is unchangeable, 

which is viewed by the wise as the womb (source) of 
beings. 

7. Just as a spider spins out and holds (the threads of the 

web) 

just as the plants sprout forth out of the earth, 
just as hair grow on the head and body of a man who lives, 
similarly everything that is here arises out of the imperish- 
able one. 


to him, avidyd (ignorance), i.e. the knowledge of the phenomenal world 
which, as compared mth para (the highest knowledge of Brahman), is most 
inferior. — Translator 

1. The Sanskrit original is mahdsdla which according to Sankara means 
mahagrhastha i.e. a possessor of a large house, a great householder. * 

— ^Translator 

2. The Sanskrit original is nirukti which means ‘etymological 
interpretation’. — ^Translator 

3. The Sanskrit word in the original is ‘Susuksma’ which literally 
means “very subtle” (such as cannot be perceived by the senses) — ^Translator 
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8. Through tap as (penance) the Brahman expands itself, 
out of it is produced food 

out of food (arise) the breathy the mind, truth, 
the world and, in works^ eternity (Amrtam). 

9. The universal knoyNtx (sarvajna)^ih.Q omniscient one (know- 

ing all particular things— Sarvavid) 
whose Tapas (penance) is (consists of) knowledge, 

Out of it arise all these: 

Brahman, name, form and food also. 

Second Half 

[This sub-section breaks the context (2.1.1 is connected with 1.1.7) and 
introduces the doctrine of the Upanisads dififerently than the previous sub- 
section. There in the previous section, there was a purely intellectual motive, 
actuated by which, Saunaka puts to Ahgiras the question regarding that, 
with the knowledge of which, everything becomes known;— here it is the 
feeling of disgust towards the metempsychosis (transmigration of the soul) 
which does not cease (even) through the holiness (—produced by—) works; 
it is this disgust that drives the pupil with fuel in hand to approach - the 
(proper) master. The isolated parts of this subsection are not quite con- 
sistent; first, the sacrificial cult is enthusiastically praised and recommended 
(1-6), and is then suddenly condemned in the severest words (7-10); Verse 
8, on account of the mention of in the preceding verse, appears to 

have been taken over from the context of Katha 2.5; in verse 9, the same 
idea is still further spun out. Verses 10-11 describing Pitryana and Devayana, 
rest on Chand. 5.10.1-3 (tapah-sraddhe), whereas the passage (Mundaka) 
3.1.6 (Satyena) is reminiscent of the parallel passage in Brh. 6.2.15. — The 
whole subsection produces the impression that it must have been afterwards 
interpolated in the original composition,] 

1. This is the truth: 

The works, which the wise saw in the sacred songs, 
are, in a manifold way, disseminated in the triad (of the 
Vedas) 

You, who desire realization, ^ practise them continually; 
path leads you to the world of the requital of works. 


1. The Sanskrit original is karmasu ca amrtam which according to 
Sankara means “The actions performed during life according to one’s class 
and station, produce their fruits which are unceasing (amrta), like the 
actions which produce them. — ^Translator 

2. i.e. requital; satyam is the same as (Ka^h, 3.1) 
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2. When the flame of fire leaps up licking (its blazing 

tongues) 

when the sacrificial fire flames forth in splendour, 
then, between the offerings of ghee 
one should offer the gushing oblations 
— it should be offered with faith. 

3. He who does not follow up his fire-sacrifice 
with new- and full moon sacrifices, 

with four months sacrifice and offering^ of the first 
products harvested in autumn, 
and the hospitable treatment of guests 
he, who does not sacrifice, nor makes offerings to the all- 
gods 

he who sacrifices wrongly (not according to rules), 

— he destroys his sacrifice up to all the seven worlds.^ 

4. The dark one, the fiercely grinding one, 
the one as quick as thought, 

the one highly red, the one flying into sparks, 
the one which is smoke-coloured, 
the one all glittering sublime one, 

—these are the seven swinging or lolling flaming tongues 
of the sacrificial fire. 

5. It (the fire) activates itself, sparkling with sparks, 

and receives the gushing sacrificial oblations at the right 
time; 

they (the oblations), like the sun’s rays, lead him (the 
sacrificer) upwards, 

there where reigns the one lord of the gods. 

6. '^‘Come! Come!” say the oflerings rich with splendour 
and they lead the sacrificer on the sun’s rays upwards; 


1. The Sanskrit original is anagrayar^m^ agrayariam is explained by 
Sankara as ^saradMUkartavyam* i.e. to be done in the beginning of autumn 
when the harvest season begins. The dgmyaiyx ritual prescribed the offering 
of grain or corn, the first product of the harvest. — Translator 

2. The seven worlds are : bhur^ bhuvaji, svar, mahas, Janas, tapas, 
satyam. These are, according to our knowledge, enumerated for the first 
time in Taitt. Arapy. 10.27-28. 
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speaking to him with sweet words and flattering him: 
“There beckons to you the holy Brahman-world 
of the pious.” 

7. Tottering and unsteady are these sacrificial rites^ 

the eighteen ones in which, the inferior ritual finds expres- 
sion2 

the fools, who greet it (the ritual) as the better one {sreyali) 
(Kath, 2. 1), 

—they again sink into old age and death. 

8. Meandering^ in the depth of ignorance, 
imagining themselves as the wise and the learned, 
the fools knock about aimlessly hither and thither 

like the blind men, whom, one who himself is blind, leads. 

9. Meandering in manifold ways in ignorance, 

the fools imagine themselves as having attained the goal of 
their desires, 

before setting about to do useful work, they (on account 
of passion)^ do not deliberate, 
consequently falling into misery, when the reward is 
consumed.^ 

10. Regarding the sacrifice and other works as the highest, 
the infatuated ones know not anything better. 


1. The Sanskrit original for ‘sacrificial rites’ is ^plavah yajnarupali 
‘which means’ the boats or the rafts in the form of sacrifice. Sankara 
explains "plava" as ‘perishable’. — Translator 

2. According to Sankara, the sixteen priests, the performer of the sacri- 
fice and his wife are the eighteen ones. The expression yesu karma uktam 
appears, however, to point to Vedic scriptural works. Can they be thought 
of as the twelve divisions of the Veda i.e. the Samhita, Brahmapam, SQtram 
of each of the four Vedas besides the previously mentioned above (Mund. 
1.1.5) six Vedangas ? 

3. Excepting the words jahghanyamanah» the verse is=Kath 2.5. 

4. In the Sanskrit original there is here the word ragat (i.e. through 
passionate attachment) — ^Translator 

5. The Sanskrit original here is ksi^alokah which means “(whose stay 
in) the heavenly worlds attained through works whose fruits have been con- 
sumed has come to an end.” — Translator 
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' Having enjoyed themselves in the heaven obtained by 
worksj 

they sink back again into this world still deeper down. 

11. Those, however, who practise in the forest the life of 

austerities and faith, ^ 

calm, full of knowledge, living only on alms, 

—they pass unpolluted (virajah) through the portal of the 
sun, 

to that place where there is the eternal spirit, the change- 
less Atman. 

12. The wise, critically pondering over the worlds brought 

about by their words, 

—they turn away (from disgust)^ ; the uneffected (Brahmam) 
is not effected through works.® 

In order to attain knowledge, he should seek and visit, 
with fuelsticks in hands. 

The master who is proficient in scriptures and who is 
steady in Brahman. 

13. He, who has approached in the proper way, 
who is calm in heart and restful, 

—to him the wise one then imparts the science (knowledge) 
of Brahman, 

just as it is, the knowledge of the imperishable, 
of the intelligent spirit, of the truth. 


1. Just as the PitrySna is previously described, here the Devayana is 
also described, certainly not after the manner of Brh. 6.2.15; but according 
to Chand. 5.10.1, which passage (ye ca ime arai^ye sraddha tapa iti upasate) 
has not been quite rightly understood already here (as also in the parallel 
passage in Brh, 6.2.15). Whether our author sees also in the Devayana 
only the fruit of lower knowledge and not of the highest knowledge cannot 
be ascertained according to his presentation, cf. Mupd. 3.1 (our 
introductory remarks). 

2. The Sanskrit original is ‘nirvedam ayan’ which means ‘coming to 
the state of disgust’. — ^Translator 

3. The uneffected world of Brahman, cf. akrto brahmalokah (Chand. 
8.13). The Sanskrit original is ndsti akrtah krtena : It according to 
Sankara means : “Ther^ is nothing that is not fruit of action; the fruit of 
action is perishable. The wise man realizes this and has no use for the 
actions done (Kim Krtena). — ^Translator 
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SECOND MUNPAKAM 
First Half 

[This subsection depicts the Brahman and its unfoldment into the 
phenomena of the worJd in a simile of great poetic beauty. The metre is 
very freely handled and dissolves itself in the several passages so much into 
rhythmical prose that we are compelled to give up the reproduction or 
counting of the number of syllables. The contents, at every step, remind us 
of the earlier Upanisad passages, without however, making it possible to 
pinpoint the borrowing with certainty. At the most, there is employed the 
description of the Aksaram which Yajnavalkya depicts (Brh. 3.8) in his 
dialogue with Gargi. Echoes of the Purusa-hymn in the ^.gveda (10.90) are 
found and, as the footnotes thereon will show, echoes of many other 
passages are found. Only the concluding verse comes round to the thought 
that he, who knows this Brahman in his heart, would therethrough, untie 
or dissolve ‘the knots of nescience’. (See the Footnote on Kathaka-Up. 
3.15.)] 

1. This is the truth; 

Just as out of the blazing fire 

the sparks, alike in essence, arise a thousandfold 

so also, O dear one, out of the imperishable 

the manifold beings arise forth 

and they again enter or merge in the same. (Taitt. 3.1) 

2. Heavenly is the spirit (Purusa), the formless one (Brh. 

2.3, 5); 

It is outside and inside, (Ka 5), the unborn one, 
devoid of breath {a-prat^cC)^ devoid of desire (Brh. 3.8.8), 
the pure one, 

Still higher beyond than the highest Imperishable.^ 

3. Out of it originates the breath, the mind and all the senses, 
out of it arise ether, wind and fire 

and the waters and the earth which bears everything.® 

1. Purusa and Ak^ara (the Ur-subject and the Ur-object) which were 
previously treated as a unity are here, however, distinguished from one 
another just as above (1.1. 8-9) the sarvajna and Brahman. 

2. The genealogy is similar to the above one in 1.1. 8-9. 

Puru^a^^Ak^aram 
Prana 
manas 

sense organs and elements. 


[Contd. 
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4. Its head is fire^ its eyes the moon and the sun 
the directions are its ears 

Its voice is the revealed Vedas 

The wind is its breath, its heart is the world 

out of its feet (arises) the earth (Rgveda 10.90.14), 

it is the inner self in all beings (Kath. 5.9-12) 

5. Outi of it originates the fire, the fuel of which is the sun 

(Chand. 5.4.1) 

out of Soma arises rain (Chand. 5.5.2), plants out of 
earth, 

The male sprinkles the fluid in the female mate (Chand. 
5.8.2) 

many descendants are born from the spirit (purusa). 

6. Out of it arise the hymns (R.c), songs (chants, Sama), 

the sacrificial maxims (Yajus) (R^gveda 10.90.9) 
out of it the consecration, the sacrifice, customs {kratavah) 
and the sacrificial gifts 

out of it arise the duration of the year and the sacrificer 
(Brh. 3.8.9) and the worlds 

where light of Soma and the light of the sun are radiant.^ 

7. Out of it many gods have originated as also the blessed 

ones^ (sddhydh) 

out of it originate men, cattle and birds (Rgveda 10.90.8) 
"‘Inbreath and outbreath, rice and barley” (Atharvaveda), 
(11.4.13) faith, 

self-mortification (austerities), truth, the practice of 
Brahman (Brahmacarya) and prescribed rules, (these 
have also originated out of it). 

Cf. above the similar genealogy in our introductory remarks on Mundaka 
I first half, and in the concluding part of our introductory remarks on the 
Kathaka. Cf. also the sequence of the Samkhya principles. 

1. This is a short resume of the doctrine of the five fires according to 
the Chand. 5.3-10. 

2. According to Sankara : ^Somo yatra pavate punati Jokdn ye§u suryas 
tapati* i.e. where the Soma purifies the worlds and the sun shines’ — 
Translator). That indicates the worlds of the Pitryana and the Devayana 
(Chand. 5.10). 

3. ‘Gods and the blessed ones (sadhyah)’ rest on an inexact (vague 
reminiscence of the ?.gveda 10.90.7. 
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8. Seven^ organs (pra^iah) have originated out of it, 

with seven fuelsticks^ seven flames, and sacrificial offerings 
and also these seven worlds 
in which they move about out of their cavities, 
where seven respectively lay hidden. 

9. Out2 of it arise the seas and all the mountains, 
out of it, the rivers flow in all forms 

out of it have arisen the plants and nutrition-juice, 
through which it continues to stay in the beings as their 
inner self. 

10. Indeed, Purusa (the Spirit) is this universe (Rgveda 
10.90.2), 

he is the work^, tapas (austerities). Brahman, the immortal 
one;— 

he, who knows this {purusa) concealed in the cavity of the 
heart) 

bursts asunder, O dear one, the knot of ignorance. 


1-2. The activity of the seven senses (eyes, ears, nostrils, mouth) appear 
as sacrifice; the impressions or impacts (of the external world) on the 
senses are the fuel, the reaction of the senses against that impact is the 
flame; the sacrificial gifts are the perceptions of the senses, seeing, hearing, 
smelling, the sum of individual perceptions forms the world of concerned 
organs. All sense-organs are regulated by the Manas (mind) which has its 
seat in the heart. — We have already met with verses 8-9, with some 
veriants, in the Mahanar. 10.2-3. As the ideas in both the verses are 
entirely different, their occurrence in both the passages cannot be accidental ; 
here a borrowing must have taken place. What is original between the two 
can be doubted. The whole subsection of the Mahanar. 10, as has been 
demonstrated by us, while dealing with that part, consists of borrowings. 
On the other hand, like so many passages in Mundaka 2.1, the ninth verse 
in the same traces itself back to the speech of Yajnavalkya in Brh. 3.8. 8-9 
and is a poetical reproduction of the same; it is not, however, a quotation 
borrowed from elsewhere. The verses 8-9 do not therefore, stem out of a 
common source — common for the Mundaka and Mahanar., but they originally 
belong to the Mundaka. The probable important result of this fact is that 
the Mundaka-Upanisad must have been already used during the composi- 
tion of the Taitt. Ar. 10. 

3. The metrically surplus word Karma is missing in the quotation of 
the passage by Sankara in his commentary on the BrahmasQtra (excepting 
two mss.). (See DiQ Sutras des Vedanta p. 705, 11). 
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Second Half 

[This subsection continues further to glorify the highest supreme Being, 
when it refers, for a while, to the same dwelling in the heart and describes 
the way to reach it by means of meditation on the syllable Om and thus 
forms a preliminary to the views of the following part. The poet here 
displays an ecstasy of enthusiasm or inspiration in which the hearer or the 
reader is hardly able to follow him. The language is concise, abrupt, only 
suggestive, and hardly intelligible in some passages. Still here the apparent 
literary decadence is undeniable : most of the ideas can be demonstrated, 
with more or less certainty, to have been borrowed from the earlier 
Upanisadic literature. Particularly characteristic is the simile of the bow, 
the arrow and the target (verses 3-4) and the splendid verse 8, although it 
turns out to be only a happy summary of earlier thoughts.] 

1. That which is evident (visible) and yet concealed 
dwells in the cavity (of the heart)— a great place, 

in which is fixed (as spokes) that which lives and breathes 
and shuts the eyes (?.gveda. 10.121.3), 
know ye what is higher than it, as what is and is not 
(^vet 4.18), 

transcending knowledge, the highest of creation, 

2. that which is blazing forth like aflame 
that which is the subtlest of the subtle; 

on it rest the worlds and those who reside in those worlds, 
the imperishable one, the Brahman 
it is the breath, speech and mind; 
it is the truth, the immortal one 
that, indeed, O dear one, you should hit as the target. 

3. Seize as the bow the great weapon of the Upanisads, 
fix the arrow, sharpened through meditation 

stretch it (the bow) through the mind directed on the exist- 
ence of Brahman, 

and hit, O dear one, the imperishable as the target. 

4. Om as the bow, the soul as the arrow, 

Brahman as the target —thus it is characterized; 
fixing the aim on it, without slackness (Kath. 6.11), 

one penetrates into it, as the arrow penetrates the target. 

5. In it are interwoven the heavens, the earth, and the aerial 

space (Brh. 3.8.7) 
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as also the mind with all the senses 

know it as the Atman^ leave off other speech (Brh. 4.4.20) 

it is the bridge leading to immortality (Svet. 6.19) 

6. In it are fixed the arteries of the heart (Brh. 2.1.19) 
like the spokes in the navel (of a chariot wheel), 

it stays in the inmost part and is born many times, 

Om! thus speak about it and meditate the Atman, 

Hail to you ! go to the bank beyond darkness 

(Chand. 7.26.2) 

7. The all-knower, aware of all (Mundaka 1.1.9), 

the world displays its greatness to you (Chand. 3.12.6) 
in the heavenly city of Brahman (Chand. 8.1.9) 
in the space of the heart it stays as the Atman! 
mind is its stuff, it directs the body of the living 

(Chand. 3.14.2), 

rooted in food, it remains concealed in the heart 

(Kath. 6.17), 

there the wise find him and discover 
it in the form of bliss (Taitt. 2.5), the immortal and 
resplendent one! 

8. He who sees the highest and the deepest, 

for him, the knots of the heart are burst asunder 

(Chand. 7.26.2) 

all the doubts are dissolved (Chand. 3.14.4) 
and his works come to an end (Brh. 4.4.22) 

9. Behind a golden, excellent veil (Brh 5.15) 

sits enthroned the stainless and partless Brahman; 

it is full of splendour, it is the light of lights (Brh. 4.4.16) 

and he who knows the Atman knows it. 

10. There^ the son does not shine, nor the moon, nor the stars’ 
splendour 

nor do those lightnings flash there 
let alone (not to speak of) the earthly fire, 
it alone shines, everything else shines after it, 
the whole world shines by its splendour. 


1. Here also, as in !§vet. 6.14, we must conclude that the verse is 
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11, Brahman^ is the immortal one in the east, 

Brahman in the west. Brahman in the south and the 
north; 

Brahman extends itself below and above. 

Brahman is this magnificent great universe. 


THIRD MUl^JDAKAM 

[The first and the second halves : This last mucidakam describes in its 
both parts, with manifold borrowings from the Chandogya, Brhadarariyaka 
and other Upanisads, the doctrine of deliverance; in this description there 
are stated different viewpoints which this theme offers for consideration 
(e.g. contrast between the released and non-released, the way to deliverance, 
description of the supremacy of Brahman and of the blessed state of the 
delivered souls); these different viewpoints are not stated in an orderly 
manner but are thrown together pellmell. Worse than this defect in 
arrangement and orderliness which is not compensated or outweighed 
through the beauty of the verses in any way, is the unprincipled ness which 
predominates in the eschatological ideas of our Upanisad. The basic view 
is that man attains Brahman through knowledge, why he becomes Brahman, 
as it is expressed more beautifully than elsewhere, in the celebrated passage 
3.2.9 : sa yo ha vai tat paramam brahma eva bhavati, which has been rightly 
placed in the forefront as a motto by Anquetil Duperron in his translation 
of the Oupanekhat\ he translated it concisely and appropriate to the purpose: 
‘quisquis Deum intelligit, Deus fit’ (‘Whoever knows God, becomes god); 
but repeatedly this presentation of the intellectual theory of deliverance is 
interrupted or broken by the ideas occurring in the Taittiriya 2 with the 
effect that the deliverance has become a trans-intellectual (mystic) com- 
munion (3.1.8 jhdnaprasddena\ Z,2n-karmdni vijhdnamayas ca dtma ). — 
So also the doctrine of the five fires which gives the highest place to the 
Devayana and the theory of Yajnavalkya according to Which deliverance 
consists in a direct entry into or communion with Brahman (see regarding 
the contradiction in these views, our introductory remarks above at the 
beginning of Brh. 6.1) have been recited by our Upanisad side by side and 
confused with one another barring the consideration that the contradiction 
was removed through the later kramamukti-XhQoxy (Svet \.\l\ Syst, des 
Vedanta p. 430, 472) or that it distinctly came into awareness. Also here 
again is exhibited the basic character of our Upanisad : considerable 
beauty in isolated passages but deficiency in systematic clarity, on account 
of the dependence on older, contradictory ideas.] 


1. The whole verse is modelled on Chand. 7.25.1 
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First Half 

L ‘‘Two^ pretty- winged, closely bound friends— 
they hug one and the same tree; 
one of them eats the sweet berry, 
the other, not eating, only looks on.” 

2. On^ such tree, the spirit (Purusa), sunken down, 
caught up in delusion, grieves in his powerlessness; 

when he, however, honours^ and sees the omnipotence of 
the other and his majesty, 
then his sorrow escapes away from him. 

3. When^ the seer sees him, shining like a golden ornament 
—the creator, the lord, the spirit (purusa), the cradle 

(source) of Brahman, 

then the wise man of knowledge shakes off the good 
and the evil (Chand. 8.13) 

— the stainless one enters into the highest unity. 

4. He shines in all beings as their life 

the wise one, the knower, — no one talks him down 
(aiivddiy 

he plays with the Atman, occupied® with it, 
rejoices in himself 

thus, he is the excellent among the knowers of Brahman. 


1-2. For verses 1 and 2, cf. the parallel passages in Svet. 4.6-7.^ It is 
difficult to determine on which side the priority lies. The context is not 
decisive. The predilection for old Vedic citations emerging from the verses 
as well as the theistic inclinations are traits from which, otherwise, our 
Upanisad is free, Qsa however, occurs only in the following interpretative 
verse), whereas on the other hand, both these are directly characteristic of 
the Svetasvatara-Upanisad throughout. 

3. The Sanskrit original is ju?tam (isam), which according to Sankara 
means : ‘the lord adored by the Yogins’ — ^Translator 

4. Quoted with changes in the concluding part, (indeed out of our 
Upanisad) in Maitr. 6.18. 

5. ‘ativadi’ according to Sankara means ‘one who surpasses all in 
talking or debate. As the wise man of knowledge sees Atman every where^ 
there is none else left with whom he can talk or whom he can think of 
surpassing in debate. — ^Translator 

6. The words atmakridd^ atmarati-kriyaydn (this is the better reading 
than dtmaratih kriydvdn) have their source undoubtedly in Chand. 7.35.2, 
in which kriydvdn sums up somewhat strikingly dimamithuna, dtmdnandah, 
Ativddin occurring afterwards must be understood in the sense of Chand. 
7.15.4. 
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5. Through^ truth, tapas (austerities), is the Atman compre- 

hended, 

as also through perfect knowledge, constant practice of 
scriptural studies as a young student (brahmacaryepa) 
(Chand. 2.23.1) 

in the body, it (the atman), consisting of light shines with 
lustre, 

the ascetics whose sins or guilt is extinguished see (com- 
prehend it). 

6. He^ gains truth, not untruth; 

through the truth, the Devayana® opens itself ; 
the wise, whose desires are fully accomplished, traversing 
on it (the Devayana) 

they attain to that place where there is the highest strong- 
hold of truth. 

% 

7. It is great, heavenly, of inconceivable form, 
finer (more subtle) than the fine (subtle), 

it shines with splendour; 

far away in distance, it is, however, here near enough; 
concealed here in the hearts of those, who contemplate. 

8. The eye, does not reach up to it, nor the speech, 

no other sense-divinities, nor work nor (self-mortification) 
austerities; 

When the knowledge is unrufBed (serene), 
when the heart is pure (Chand. 7.26.2), 
then one sees it, meditating on it — the undivided one, 

9. Secret it is, it can be known only through the heart, 
in it the fivefold prana has entered. 

The mind (cittam) of all beings is interwoven with the 
pranas. 

When it (the mind) is pure, then the Atman unfolds itself 


1. Cf. Brh. 4.4.22fMadhy : brahma caryeija tapasd, 

2. He i.e, the ativadin (Chand. 7.16) who has been mentioned above 
(verse 4). 

3. This is in accordance with Brh. 6.2.15, not with Chand. 5.10.1. 
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10. Whatever^ world, which one pure in heart, imagines, 
and all wishes which one may entertain, 
one attains that world and also these desires; 
that is why, he who desires happiness, 
should adore the knower of the Atman! 

Second Half 

1 . Because he knows that highest abode of Brahman (Chtod. 

8 . 1 . 1 ) 

enclosed in which the lights of the world shine (Chand. 
8.1.3)- 

Indeed, he having been free from desires, adores the 
Purusa (spirit) 

and transcends this world of birth (and death). 

2. He who, still, entertains desires and indulges in them, 

he is, on account of his desires^ born in various places 
(Brh, 4.4.6) 

but he, whose desires are stilled (Brh. 4,4.6) 
whose self is already disciplined and prepared for getting 
knowledge (Chand. 8.13) 

—for him all desires disappear here below. 

3. Not2 through teaching is this Atman attained 

nor through reason and much erudition in scriptures. 

Only by him whom it chooses, is it comprehended ; 
the Atman reveals to him its nature. 

4. This Atman cannot be attained by one, who is powerless, 
nor by one who is indolent (Kath. 6.11); 

nor by one who practises penance which is not genuine^ 


1. The whole verse, together with the reflections which it contains, 
depends on Chand. 8.2. The verse 3.2.2 breathes a different spirit. 

2. Verses 3-4 interrupt the context. Verse 3= Kath. 2.2; verse 4 seeks 
to develop the thought further; still its importance lacks justification. 
Herein lies, indeed, a certain characteristic of the borrowing. 

3. According to Sankara, tapas hQTQ—jnanam, and lingam^samnyasah. 
In this way, everything can be interpreted out of anything. Probably, 
alingam tapas is the penance which swerves from the right character, 
particularly the characteristic of knowledge. Paulus (l.Kor. 13.3) demands 
another characteristic of genuine penances. 
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However, he who as a man of knowledge, strives through 
these means, 

—into the abode of Brahman his Atman enters. 

5. The wise, however, satisfied with their knowledge of the 

self, having found it 

with their self disciplined and prepared (krtatmanah) 
(Chand. 8.13) dispassionate and serene, 

~ they, with their self well disciplined, enter from here 
into the omnipresent allness (sarvam), 

6. Those who have definitely grasped the doctrine of the 

Vedanta 

j 

—the recluses, completely devoted to renunciation and of 
pure character^ 

—all these get into the world of Brahman on the end of 
their life 

becoming perfectly immortal and released. 

7. The fifteen parts dissolve into wherefrom they had arisen, 
and all gods (senses) each into its respective deity, ^ 

but work and the Atman of the nature of knowledge 
(vijndna) 

—all get into communion in the highest eternal. 

8. Just as the rivers flow and disappear 

in the sea, giving up their name and form, 

so also, the wise man, released from name and form, 

enters into the divine highest spirit (purusa). 

9. Truly, he who knows that highest Brahman becomes the 
Brahman. Nobody is born in his family, who has not 
known the Brahman. He goes beyond sorrow (Chand. 
7. 1.3), goes beyond the evil^ and freed from the knots of 
the heart (Chand. 7.26.2), he becomes immortal: 


1. The expression Suddhasattva (cf. 3.1.8.9.10; Chand. 7.26.2) harks 
back, as so many expressions in the Mupdaka to Chand. 7 and therefore, 
indicates that verse originally here, has been however, borrowed by the 
Mahanar. 10.22 from here. 

2. The eye goes back to the sun etc. About the fifteen parts see our 
introductory remarks at the beginning of Prasna 6. 
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10. Regarding this, there is the following verse: 

Those, during excellent work, proficient in scriptures 

and truly devoted to Brahman, 
sacrificing themselves, in all faith, into one sole 
to such these, the knowledge of Brahman should be 
imparted 

if they have already properly fulfilled the vow^ concerning 
the head (sirovratam), 

11. This is the truth. The wise 
Angiras has proclaimed it formerly. 

Nobody, who has not fulfilled the vow, 
should read or recite it. 

Salutations to the highest wise men 
Salutations to the highest wise men! 


1. As <the one Rsi’ according to Pra§na 2.11 is the Pra^ia, so what is 
intended here is the Pranagnihotram (see above our Introductory remarks 
at the beginning of Chand, 5.11). 

2. About the Sirovrata, see our introduction at the beginning of the 
Muijdaka above. 




THE PRA^NA UPANI§AD 
OF THE ATHARVAVEDA 

The Prasnopanisad connected with the Atharvaveda, and as it appears, 
connected with the Pippalada-recension of the same, deals in six questions 
ipraina), which are put by six explorers of Brahman to the wise Pippalada, 
with six main points of the Vedanta-doctrine : 

1. Origin of matter and of the life of Prajapati. 

2. Superiority of Prapa over the rest of the life forces. 

3. The Prana and its ramification in man. 

4. About dream-sleep and deep sleep. 

5. Meditation over the syllable Om. 

6. The sixteen parts of man. 

The frame of the narration appears to be an imitation of Satap. Br. 
10.6.1ff, of Chand. 5. 11. Iff with the only difference that there in those 
passages, as it appears, much more fitting, the six Brahmanas inquire of 
A§vapati about one and the same common theme; while in the Prasna 
Upanisad everybody asks something different; consequently the joint quest 
of Pippalada is not properly motivated, especially in the case of the last 
interrogator who states for his question quite a peculiar motive. 

First Prasna 

[The question, from where the beings originate, serves only as an 
occasion to divide nature, as the product of Prajapati, into two parts : rayi 
(matter) and prd^a (life). Under the first part the dark side of the world is 
grouped (viz. the moon, the winter, the dark half of the month, the night), 
while under the latter part the bright side of the world is grouped (viz. the 
sun, the summer, the bright half of the month, and the day). From rayi 
originates the Pitryd^a, from prdrta the Devaydna, in the description of which 
the author is akin to Chand. 5.3-10 (not to Brh. 6.2). In conclusion, it is 
signified that procreation (prajdpativratam) belongs to the dark side whereas 
chdLStity (Brahma^caryam) corresponds to the bright side, leading to the 
deliverance of the Devayana.] 

1. SukeSanBharadvaja, Saivya Satyakama, Sanryaya^in Gargya, 
Kausalya ASvalayana, Bhargava Vaidarbhi, and Kavandhin 
Katyayana — all these who regarded the Brahmanas the highest 
and were deeply devoted to the Brahman, explored into the 
highest Brahman and saying (among themselves): “He, indeed, 
will explain all this”, approached the exalted Pippalada, with 
the fuelsticks in their hands. 
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2. The wise man said to them : 

“You must live with me a year still from henceforth (cf. Chand. 
8.9.3; 8.10.4; 8.11.3) practising penance, the life of studenthood 
(chastity), and with faith (cf. Brh. 4.4.22), and afterwards you 
may put questions, if you like; provided we will know (the 
answers to them), we will explain to you.” 

3. Thereupon (after the expiration of the year) Kavandhin 
Katyayana approached him (Pippalada) and asked : 

“Exalted one, out of what, indeed, do these things origi- 
nate?” 

4. And he (Pippalada) replied to him: “Prajapati desired 
progeny; he practised tapas; after he had practised tapas, he 
created a pair namely Rayi (matter, in its real meaning wealth-—) 
and Prana (life); then he (Prajapati) said : ‘‘Both these will create 
for me manifold progeny.” 

5. Indeed, the sun is Prana and the moon Rayi; indeed Rayi 
is all this, what has form or what is formless; therefore, the 
form itself is Rayi. 

6. Now when the sun rises and enters the easterly direction, 
it then encloses in its rays the eastern vital breaths (materialized 
in nature); and when it enters the southern, western, northern, 
the upper, the nether and the central directions, it then encloses, 
in its rays all the vital breaths, because it makes everything 
radiant. 

7. This (solar) fire, disseminated in all {yaUvdnara) and 
omniformed {yaisvarupa) rises forth, as the Prana. Regarding it is 
the following verse: 

8. [I praise] The omniformed, golden, knower of beings 
(jdtavedas) which there as the highest stronghold 
(paraya^a), shines as the one only light. 

With a thousand rays, changing themselves hundredfold, 
the sun, there, rises as the vital breath of beings. 

9. Indeed, Prajapati is the year; in the year there are two 
movements of the sun, the one towards the south, and the other 
towards the north. Now those, who practise worship with the 
words: “Sacrifice and pious works are what we have done”, 
(cf. Chand. 5.10.3), attain only to the moon as their abode. 
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These again return back. Those wise men who desire progeny go 
the southern way. And {pitrydna) is Rayi. 

10. But by the Northern way, after they have aspired after the 
Atman through penance, the practice of studenthood {brahma- 

chastity), faith and knowledge conquer, or attain to the 
abode of the sun. This is the focal point of the Pranas, This is 
the immortal one, the fearless one, this is the highest stronghold 
or refuge. They never return from it. This is the exclusive descrip- 
tion (of the way of the fathers and the way of the gods vis-d-vis 
one another). Regarding it, there is the following verse (Rgveda 
1.164.12): 

11. The father, fivefooted and of twelve-fold form,^ 

—he is physically, it is said, in the yonder side of 
heavens; 

Still he, shining far and wide, is inserted 

in the lower parts, with six spokes, seven wheels.^ 

12. Indeed, Prajapati is the month. 

Its dark half is Rayi, its bright half Praaa. Therefore, 
these wise men (who adore the Praria) offer the sacrifice in the 
bright half, others in the other (half). 

13. Indeed, Prajapati is day and night. What is his day, is 
Prapa, what is his night, is the Rayi. Indeed, they, who unite 
themselves in sexual pleasure during the day spill the Prana 
(the life-force), and this is the practice of Brahmacarya (chastity) 
(applicable in the case of the Grhastha— a householder-—) that 
one unites himself in sexual pleasure only in the night. 

14. Indeed, prajapati is food. From it is produced the semen 
out of which these beings originate. 

15. Now those, who practise this observance of Prajapati 
(Prajapativratam), practise procreation {mithmam utpddayante), 
just as it is said of Prajapati, above, that he procreates a pair— 
mithmam utpddayate), 

1. According to Sankara, the five feet are the five seasons of the year 
(Hemanta and Sisira, the two wintry seasons being counted as one), and 
the twelve forms are the twelve months. — ^Translator 

2. This verse which, indeed, originally refers to the parallelism between 
the starry heavens and the sacrificial fire (cf. Gesch, d, Phil, I. Ill) is here 
very arbitrarily interpreted as referring to the D^vayana and Pitryaria. 
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16. Theirs is the world of Brahman— they, who practise 
penance, 

and in whom true chastity is firmly rooted; 
they attain the world of Brahman, 

—those, who are taintless 

devoid of crookedness, falsehood and deceitfulness. 

Second Prasna 

[Regarding the question concerning the number of vital organs in man 
and their order of preference or precedence, the narration of the quarrel 
among the vital organs about their rank or precedence’ is carried out in an 
independent way (cf. Chand. 1.2, 5.1; Brh. 1.3, 6.1; Kau?. 2.14). With it is 
connected the hymn to Prana, which contains many echoes of the corres- 
ponding hymn in the Atharvaveda 11.4 (translated in Gesch. d. Phil. I. 
302 ff).] 

1. Then Bhargava Vaidarbhi inquired of him (Pippalada): 

“O Exalted one! How many gods maintain the created beings 

and which among them illuminates this body and who among 
them is most superior (to all others)?” 

2. And he (Pippalada) said to him: ‘‘The ether {dkdsa), 
indeed, is this god and the wind, and the fire, the waters and 
the earth, the speech, the manas (mind), eyes and ears. These, 
because they illuminate (the body) boast among themselves: ^‘It 
is we who support this tubular mechanism (bana=body) and 
maintain it.” 

3. Then the Prapa who was the most superior among them 
said to them: ‘Tt is not so 1 You are all caught up in illusion. 
It is I alone who, dividing myself fivefold, support this tubular 
mechanism and maintain it !” 

4. But they would not believe it. Then he made it appear as 
if he, out of (injured) pride, wished to escape upwards (depart 
from the body). And as he began to escape, all the others also 
wished to escape and as he remained abiding still (in the body), 
then the others also remained abiding. And just as when the 
king of bees leaves, the bees also leave following after it and 
just as the bees remain abiding as long as the king of the bees 
remains abiding, so also the speech, the manas (mind), the eyes, 
and the ears. Then they become satisfied and extol the Pratia. 
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5. It burns as the fire and shines as the sun 

it is Parjanya, Maghavan (Indra) and Vayu 
it is the earth, Rayi the god, 

it is that which is, that which is not and that which is eternal. 

6. Like the spokes in the navel of a wheel, 
everything is fixed fast in Pra 9 a, 

the Res, the Yajus, and the Samans, 

the sacrifice and the warrior and Brahmana class. 

7. As prajapati, you stay in the mother’s womb, 

are born anew 

To you, O Prana, the beings bring offerings (Atharvaveda 
11.4.19) 

when you stay with the (life-forces) vital organs. 

8. You first bring to the gods the sacrificial offerings. 

You first offer the refreshing drink (svadha) 

to the manes, 

You are the work of the poet-sages 
you are the truth of the Atharvangirasas. 

9. O Prana, you are Indra in your vigour 
you are Rudra, the protector, 

you move in the aerial space as the sun, 

you are the overlord of luminous^ celestial bodies {jyotis). 

10. O Prana, when you rain over them, 

your beings, filled with joy, continue to live here 
saying, ^Tood will be produced for us 
to fulfil our desire.” 

11. You are yourself consecrated O Prana, 

you are the wisest sage, the consumer, the lord of all, 
we are the offerers of what you consume, 
you are father to us, O Matari§va(n) ! 


1. The overlord of the celestial luminous bodies is Brahman. See 
Kath. 5.15. 

2. The Sanskrit original is ^vrdtya\ According to’ Sankara, vratya 
means ‘pure by nature {smbhavata eva suddhaKf, He explains it by saying 
that the primaeval Prana being the first-born, had none to consecrate it 
(samskartur abhavat) and that it was primaevally pure. — Translator 
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12. The form in which you stay in speech, 

in the ears and in the eyes, 

That your form which is extended to Manas (mind) — 
Make that form auspicious for us, 
do not depart from us ! 

13. This universe is under the power of Prana, 
whatever in the third heaven is; 

Protect us, as the mother protects her children, 
bestow on us prosperity and wisdom!” 

Third Prasna 

[According to the verse occurring appended at the end of this subsection 
(3.12), one must know five things in order to attain immortality : (1) the 
origin of Prana (2) its extension {ayati, already understood by the Upanisad 
as *ayati= entrance into the body) (3) its continuance in the body (4) its 
cosmic and (5) its psychical quintuplication. These five questions besides 
a sixth which concerns the departure of Prana form the six themes of the 
section which as such already presuppose the knowledge of the contents and 
which therefore, do not appear very suitable for Asvalayana Kausalya in 
whose mouth the questions are placed. 

(1) The origin of the Pram: — It is here no more the highest principle 
itself in concrete form but as the highest principle which arises out of the 
Atman (as Prasna 6.4, Mund. 2.1.3) and is related to it like the silhoutte, 
the image (chaya) of the object. 

(2) The reason for its entrance into the body ; — The answer lies in the 
words manokrtena which has been interpreted by Sankara in the sense of 
the Vedanta: “On account of the actions done through his will”; grammati- 
cally, it would be more right to understand it as mano^krtena “without the 
aid of the will”. 

(3) Continuance in the body : — As five ramifications of the Prana are 
enumerated Apdna, Pram, Samdna, Vydna, XJddna; among these, however, 
are understood, not as is generally done and as also it occurs in the fourth 
Prasna, not the vital breaths (the Prapas in the strict sense which stand 
beside the Manas and the Indriyas), but the vital powers (the Pranas in the 
wider sense, Manas and the Indriyas being included in them) as is mostly 
understood in the Brahmapa-period {Gesch, d, Phil. I. 296). The customary 
nine Pranas of the Brahmapa period, (corresponding to the nine openings 
in the body) are, in our passage, so distributed that the Apana concerns the 
organs of evacuation and procreation, and Prapa (which has been thus 
identified with the Prapa in the wider sense) concerns the seven openings in 
the head (eyes, ears, mouth, nostrils). Besides, there are the Samana as the 
nutritional power (which assimilates food : annam samarh nayati) and 
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Vyana as the power or force operating in the arteries (the power which 
regulates blood circulation). The number of main arteries had been fixed as 
lOl by the verse in Chand. 8.6.6=Kath. 6.16; in the Brh. 2.1.19, it was 
said that there are 72000 arteries. Through the combination of these passages 
and through the multiplication of the first by 100 our passage reaches up 
to 101 main arteries, every one of these with 100 ramifications of arteries, 
each among these again with 72000 auxiliary ramifications of arteries 
(pratisakha nadi); all these together amount to ; 


main arteries 101 

ramifications of 

arteries (101 X 100) 10100 

auxiliary ramifications 
of arteries 

101 X 100 X72000 727200000 


Total 


727210201 


!.e. 72crores, 72 lakhs, and 10201, as the commentary (according to the 
reading in the Anandasrama edition) rightly reckons. — The Udana leads 
the soul through the 101st artery in the head running upwards beyond 
{later since the period of Maitr. 6.21, called susumna) and leading (contrary 
totheversementionedinChand. 8.6.6=Ka$h, 6.16) not only beyond the 
good but also beyond the evil. 

4-5. The psychical quintuplication corresponds to the cosmic in the 
following manner : the Prana found in the head corresponds to the sun, 
the Apdna moving downward to the earth, the Samdtia opening in the 
middle or the centre corresponds to the space between them {antardyad 
dkdsaljL) and the Vyana corresponds to the wind. 

6. Finally the Udana which carries the soul, corresponds to the Tejas 
in which (resting on Chand. 6.8.6; 15.1), after it has received the Manas 
and the Indriyas in itself, it enters at the time of death.] 

1 : Then Kausalya Asvalayana inquired of him : “Exalted one ! 
From what does the Prana originate ? How does it enter the 
body? How does it, dividing itself, continue in the same? Through 
which part does it depart? How does it behave in the external 
world and how does it behave in the self (the body)?” 

2. And he (Pippalada) said to him: ‘‘You go fer beyond the 
limit with questions (you ask questions^ exceeding the proper 
limit); I think, you are the best among those who love Brahman; 
therefore I will answer your questions. - 
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3. Out of the Atman originates the Prana; as the shadow 
cast by a man (arises out of him), so also it (the Prana) extends 
out of the same (Atman). Without the interference of the will, it 
comes into this body. — 

4. And just as a king charges his officers to administer these 
or those villages, so also that Prana appoints the remaining 
Pranas, each one of them separately (to do their task). 

5. In respect of evacuation and reproduction, it orders the 
Apana. It, the Prana, has its own seat or abode in the eyes, the 
ears together with the mouth and the nose. In the middle (or 
the centre) there is the Samdna [so-called] because it is the 
samana which contributes to the equal (samam) distribution of 
(or assimilates) the food which has been offered into the body 
(Chand. 5.19 ff); out of it originate those ‘seven sacrificial 
flames’ (Mu^id. 2.1.8). ' 

6. In the heart, however, dwells the Atman; in that place it- 
self, there are those hundred and one arteries (Chand. 8.6.6); to 
every one of these arteries, belong respectively a hundred (rami- 
fications); and to every one of these auxiliary ramifications^ 
there are seventytwo thousand sub-ramifications, (Brh. 2.1.19); 
in them the Vyana functions. 

7. But through the one artery running upward, the Udana 
leads a man to a holy world for his pious actions, to an evil 
world for his evil actions, to the world of men for both kinds 
of actions. 

8. As the sun, that Prana now ascends upward in the exter- 
nal world, as it is that (Sun) which renders assistance to the 
Prana in the eyes; and the divinity which dwells in the earth, 
renders assistance through the fact that it supports the Apana 
in man, that the space between them (the sun and the earth) 
is what is samdna; the wind is the Vyana. 

9. The fervour {tejas) (i.e. the vital force), is, however, the 
Udana. Therefore, when the fervour (of the vital force) abates, 
then the man departs, to be born once again, together with the 
Indriyas (Chand. 6.8.6) which have merged into the manas 
(mind), 

10. and with the thought, with which one is preoccupied (in 
the hour of death), into the Prana; and the Prana bound up. 
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with the fervour of the vital force through the Udana leads it 
together with the Atman over into that world imagined by him 
(in the hour of death) (cf. Chand. 3.14.1, Bhagavadgita 8.6). 

11. He who having this knowledge, knows the Prana— the line 
of his descendants or posterity does not become extinct and 
he becomes immortal. Regarding this, there is the following 
verse: 

12. He who knows the origin, the dissemination, the abode, 
and the fivefold distribution in the world, 
and has himself the knowledge of Prana, 

— he attains immortality, he attains immortality. 

' Fourth Prasna 

[This important subsection deals with four questions of which the first 
two concern dream-sleep and the latter two concern deep sleep. As the 
four questions are so framed that they already characteristically presuppose 
the knowledge of their answers — ^because they fall asunder from one 
another during the progress of the discourse — , the discourse (of Pippalada) 
as an answer may have been the original nucleus and the questions may 
have been contrived only afterwards. The first germ of the whole, however, 
is, perhaps the one in a verse inserted at the end, which extols the imperish- 
able (aksara) unity, in which all subjective organs as well as the objective 
beings or things corresponding to them have been grounded. 

The contents analysed according to the four questions are as follows : 

(1) What is that which goes to sleep (in the dream-sleep) in man and 
that which wakes up ? — Answer : Just as the rays enter into (or merge 
into) the setting sun, so also, the ten Indriyas (senses) (hearing, sight, smell, 
taste, touch; — speech, seizing (with the hands), procreation, evacuation 
walking^) enter into the Manas (the mind) which remains awake in dream- 
sleep. Besides the Manas (mind),2 there remain awake in the body — the 
city of Brahman, the Prapas as the live (ever awake) fires or — with the 
change of simile which is more familiar to the Indian mind, — as the sacri- 
ficial fires in which Apana, Vyana and Prapa have been equated with 
Garhapatya, Anvahdryapacana and Ahavaniya. Samana is so called because 
it leads the outbreath and inbreath ( — in 3.5 however, it leads the food into 
unity with the body — ) into unity {samam nayati)\ uddna leads the Manas 


.1. This is (next to the Brh. 2.4.11), indeed, the oldest passage in which 
the ten Indriyas (senses and organs) have been systematically enumerated. 

2. Manas and Indriyas are placed here, as in the Veddnta-doctvm^ 
vis-k-vis the five Prapas, whereas the prapas had been included under the 
Indriyas in the foregoing Prasna. 
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etc. into Brahman, not only as otherwise said during death, but also in 
deep sleep. 

2. Which god (i.e. which organ) sees the dream-phenomena? — Answer : 
The Manas (mind), because it builds (these dreams) out of the things 
perceived earlier and those not perceived. 

3. Who experiences the joy (in deep sleep)? — Answer : It originates 
through the fact that Manas, overpowered by the Tejas (which is equated 
with Udana, see above 3.9), sees no dream-phenomena any more. It is 
not mentioned as to who experiences the joy but it can be gathered from 
what follows. 

4. Which is that unity into which all the organs (Jndriyas, manas. 
Pranas) are grounded ? — Answer : The highest Atman (A7) or the spirit 
consisting of knowledge (yijndndtman)^ and resting on the highest, im- 
perishable Atman (4.9). On it rest (a) the five elements (prthivi etc.) and 
the five fine subtle elements (prthivimatrah etc.) on which the five elements 
are founded); (b) The ten Indriyas (which have been once again, enume- 
rated) and the objects of sense corresponding to them; (c) Manas, Buddhi, 
Ahamkdra, Cittam, Tejas^ Prd^a, and the functions belonging to them. 
Manas, Buddhi, Ahamkara (the technical terms first occurring here and in 
the §vet. 5 8, not the Chand. 7.25.1) are reminiscent of the Samkhya'system 
Cittam which is among these, is peculiar; to the Tejas (above it is equated; 
with Udana) is attributed the function of illuminating (cf. Brh. 4.4.1-2); 
according to which the organs as tejomdtrdh enter into the heart at the 
tiftie of death and then the apex of the heart pradyotate; tena pradyotanena 
esa atma niskrdmatiy, the function of Prana is, as above described in 
Prasna 2, is vidhdramm. 

The promise, held out in the concluding part 4.10 — , is carried out in 
the wording of the verse which is quoted in 4.11.] 

1. Then Sauryanin Gargya asked him: ‘‘Exalted Sir! Who 
are they, that sleep in this man, and who remain awake in him ? 
Which is that god that sees the dreams ? Whose pleasure is that 
fof the deep sleep] ?In whom are they all established ?” 

2. And he said to them: 

“Just as, O Gargya, the Ijght-particles of the sun, when it sets, 
all become one in that disk of lustre and proceed again and 
again out of it when the sun rises, similarly all this also becomes 
one in the Manas as the. highest Godhead; therefore it is that 
then man does not hear, does not see, does not smell, does not 
taste, does not touch, does not speak, does not take, does not 
procreate, does not pass stools, does not go here and there, but, 
as they say, sleeps. 
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3. It is the Pra^a fires which are then awake in this city; the 
Apana is the Garhapatya fire, the Vyana the Anvaharyapacana 
fire; and the Ahavaniya fire, because it is carried forward from 
the Garhapatya fire, is called Prana from that carrying forward 
(pramyanam), 

4. Further, Samana is so called because it carries equally 
(samam nayati) the two sacrificial offerings of the out-breath and 
the in-breath. But the Manas is the sacrificer, and the fruit of 
the sacrifice is the Udana; it leads the sacrificer into the Brahman 
day by day. 

5. Then that God [the Manas] enjoys greatness in that it once 
more sees what was seen here and there, once more hears the 
things heard here and there, again and again experiences what 
was experienced in the place and in the region ; seen and unseen, 
heard and unheard, experienced and unexperienced, he sees all, 
as all he sees it (Brh. 4.3.20). 

6. But when it is overpowered by lustre, then that god sees 
no dreams and then that pleasure reigns in this body. 

7. But, O dear, just as the birds betake themselves to the tree 
which is their residence (cf. Chand. 6,8,2), similarly all these 
take their resort in the highest Atman. 

8. The earth and the earth-stuflf, the water and the water- 
stuff, the lustre and the lustre-stuflf, the wind and the wind -stuffy 
the ether and the ether-stufif; the eye and what is to be seen, the 
ear and what is to be heard, the nose and what is to be smelt,, 
the tongue and what is to be tasted, the skin and what is to be 
touched; the speech and what is to be spoken, the hands and 
what is to be taken, the organ of procreation and what is to be 
procreated, the organ of excretion and what is to be excreted, 
the feet and the place to be gone; the Manas and what is to be 
conceived, the Buddhi and what is to be decided, the Ahamkara 
(I-maker) and what can be conceived as I, the thought power 
and what can be thought over, the lustre and what can be 
illumined, the Prana and what is to be supported. 

9. Then this seer toucher, hearer, smeller, taster, conceiver^ 
decider, doer, the spirit forming the conscious Self [the individual 
soul], he is established in the highest imperishable Self. 
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10. And into that highest Imperishable he enters, who O 
dear, knowing this shadowless, bodyless, bloodless, bright, this 
Imperishable, becomes omniscient and becomes all. There- 
upon is this stanza: 

11. Where the conscious Self with all the gods. 

The vital breaths and the elements abide, 

Knowing, O dear, this Imperishable, 

One becomes omniscient, one becomes all. 

Fifth Prasna 

[The meditation of the Brahman on account of its utter imperceptibility 
requires an outward symbol; as such serves, the later the time the more, 
the old sacrificial exclamation Om, and after its importance had been 
already elevated as the essence of all the Vedas, (i.e. as the Brahman) in 
Kath. 2,15-17, our passage takes a further step on the way so much trodden 
by the later Upanisads, in that it analyses the sound Om in its three moras 
(iz+tt+w) and promises for a meditation on one of these an immediate 
return to a privileged human existence (a conception which is incompatible 
with the doctrine of Pitryana and Devayana as it is described in the Chand. 
5,3,ff., Brh. 6,2 and as it is also recognized above, Prasna. 1); two moras 
lead, when meditated upon, to the moon and back to an earthly existence, 
corresponding to the Pitryana, three moras into the Brahman, i.e. on the 
Devayana, from which there is no return.] 

1. Then Saivya, Satyakama asked him: ‘‘O exalted sir, he who 
among^men meditates upon the sound Om upto his departure, 
which world does he win thereby ?” And he said to him: 

2. ‘‘Verily O Satyakama, the sound Om is the higher and the 
lower Brahman.i Therefore the knower when he takes his support 
on it reaches the one or the other. 

3. If he meditates on one element of it, then, enlightened by 
the same, he atttains [after the death] quickly to the life. The 
]Rg hymns lead him to the human world; there he acquires 
asceticism, Brahman-conduct and faith (cf. above 1,2) and enjoys 
greatness. 


1. Here not to be understood in the later sense of this term nirgunam 
and sagunam brahma but to be understood as corresponding to the 
knowledge section and work section of the Veda, or to the higher and lower 
science in the Mund. 1,1, 4-6. 
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4. When he reaches two elements in his meditation, then 
[after the death] he is carried above in the air to the world of 
Soma [to the moon] by the Yajus formulae. And after enjoying 
greatness in the world of Soma he again returns. 

5. When on the other hand he meditates on the highest spirit 
through all the three elements of the sound Om, then after he 
has entered the light, the sun, he is freed from the sin as a snake 
from his slough (cf. Brh. 4^4,7); he is carried above to the 
Brahman- world by the Saman songs; then he sees him who is 
higher than this complex of life, [i.e. than the individual soul^], 
the spirit living in the city [of the body]. On these there are 
these two verses: 

6. Three elements, when one dies, employed, 

Closely connected, and not unemployed, 

So that for the outer, inner and middle practices 
There is a full sufficiency, — then firm stands the spirit. 

7. Through ?.cs here, through Yajus’ into the aerial region. 
Through Samans there, what the wise proclaim, 

The knower supported on Om reaches to him, 

Who is that quiet, ageless, immortal, fearless Highest. 

Sixth Prasna 

[After one had accustomed oneself to regard Prajapati as the “year 
having twentyfour parts [divided in twentyfour fortnights]” (Gesch, d, Phil. 
I, 208), it was natural to find him again in the fifteen-day fortnights also 
and to interpret the waning and waxing of the moon as that of Prajapati 
himself, whose fifteen parts disappear gradually and originate again, while 
the sixteenth part, as containing his essence, remained constant (cf. parti- 
cularly Brh. 1,5,14). Hence the more frequent desci'iption of Prajapati as 
having sixteen parts (Vaj. Samh. 8,36) or even as having seventeen parts, 
since the life-principle was further distinguished from all parts. 

Taking Prajapati as the model, they further attributed sixteen parts to 
man also, of which fifteen decay but are replenished through food, while the 
sixteenth part vanishes with the life itself (cf. particularly the account in 
the Chand. 6,7). By the way, how little one knew originally as to what 
these sixteen parts should be is clear from the fact that according to iSatap. 


1. So according to Sankara to Brahmasutra 1,3,13 System des 
Vedanta, p. 214. The commentator of the Prasna Upanisad agrees fully 
with ‘someone’ mentioned in the commentary, loc. cit. Can he therefore 
be Sankara ? 
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Br. 10,4,1,17) it is the sixteen syllables of the words loman, tvac, asrj, medas^ 
mdmsam, sndvan, asthU majjd (hair, skin, blood, fat, flesh, sinew, bone, 
marrow) which are meant thereby. — The question of our section aims at 
these sixteen parts of man. 

In the answer is shown, (a) how the sixteen parts proceed out of the 
Purusa (i.e. here out of the Spirit, the Atman); (b) how they return in him. 

(a) The Purusa creates 1) the Prana, as the most important thing, on 
whose departure and stay depend his own departure and stay ; out of it 
2) Sraddhd, the faith, with which we are already acquainted in the Five-Fire 
Teaching as the most primitive germ of man (Chand. 5,4,2. Brh. 6,2,9); 
3-7) the five elements, whereby the nominative vayur, dpas are to be 
explained as being due to the utilisation of a verse, with which we partly 
come across in Mund. 2,1,3 also; 8) indriyam^ the ten sense organs looked 
upon as a unity; 9) manas, 10) annam, food, 11) vlryam, the strength 
depending on it; 12) tapas, 13) mantrdh, the hymns and the formulae^ 
14) karman, the deed based on them, 15) lokdh, the worlds whose acquisition 
is conditioned by the deed; 16) ndman, as the individual distinctness. 

(b) The return of these organs into the Purusa results like that of the 
rivers into the ocean which is taught in similar words in prose as in a verse 
in the Murid. 3,2,8. 

The whole section seems to have been composed out of the remini- 
scences of other passages.] 

1. Then Sukesan Bharadvaja asked him: 

‘‘O exalted Sir, Hiranyanabha Kausalya, the prince, came 
to me and put me this question: 'Do you know that Purusa 
with sixteen parts ? To him, the prince, I said: T do not know 
him; for if I had known him, how would not have I told you 
about him? [According to Chand. 5,3.5 and similar passage, 
where however the father speaks to the son.] He indeed dries up 
to the very root who tells untruth. Therefore, I cannot tell un- 
truth’.— Then silently he mounted his-car and went away. Now I 
ask you: Where is that Purusa ?” 

2. Then he [Pippalada] said to him: ‘‘Here in the body itself, 
O dear, is this Purusa in whom those sixteen parts originate. 

3. This one [Purusa] thought to himself: With whose depar- 
ture I myself shall be departed, and with whose staying I shall 
stay ? 

4. Then he created the Prana; from the Prana the faith^ the 
ether, the wind, the light, the water, the earth, the sense organs; 
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the Manas, the food; from food the strength, the Tapas, the 
Mantras, the work, the worlds and in the worlds the name also. 

5. Just as these flowing rivers take their course to the ocean 
and on reaching the ocean they disappear in it, as their names 
and forms merge together and it is called only the ocean, simi- 
larly the same happens in the case of this all-seer, in that those 
sixteen parts take their course to the Purusa and when they 
reach the Purusa they disappear; their names and forms merge 
together, and it is called only the Purusa, who, however, continues 
to be without parts and immortal. On this there is this verse: 

6. As spokes in the nave of a wheel. 

The parts have their roots firm in him. 

Him whom one must know, I know, 

The Purusa, so that the death may not unnerve you too. 

7. And to all of them he said: ‘'This much I know about the 
highest Brahman, there is nothing beyond.” 

8. Then they worshipped him and said: "You are our father,, 
you who lead us over from ignorance to the other bank.” 

Salutation to the great sages. 

Salutation to the great sages. 




THE MAIvIDUKYA UPANISAD 
OF THE ATHARVAVEDA 


With the Karikd of Gaudapdda on it 


Introduction 

The Mancjukya Upanisad, in prose, bears the name of a half-lost school 
of the Rgveda, but it is assigned to the Atharvaveda and is, as is shown 
not only by the numerous citations but the systematic compactness of its 
manner of representation, considerably later than the prose Upanisads of 
the three older Vedas. Its brevity and precision is in marked contrast with 
the verbosity of the older Upanisads. Many points of contact with the 
Maitrayaria-Upanisad offer themselves and will require a close investigation 
to decide which side the priority lies. On the other hand, as opposed to 
the most of the Upanisads of the Atharvaveda, the Mandukya Upamsad 
makes a more archaic impression, particularly in so far as it distinguishes 
only three, and not three and a half moras in the word Om. 

The fundamental doctrine of the MandQkya-Up. is that the whole 
world is pressed in the syllable Om. It adduces the foUowing 
proof for this thesis : The world is Brahman, Brahman is the Atman, 
the Atman, however, is the sound Om, inasmuch as to its moras 
correspond the four quarters or feet, i.e. the four states of the Atman. 
These four states are : 1) the waking, Vaiivanara (so called because its 
impressions are common to all; perhaps, according to Sankara, to be traced 
to the Chand. 5.11-18), in which the Atman perceives outward; 2) the dream 
state, Taijasa (the luminous, because in it the Atman is its own light, svena 
bhasoLy svena jyotisd prasvapiti, Brh. 4,3,9), in which the Atman perceives 
inward; 3) the deep sleep, Prdjna (because in it the Atman, according to 
the Brh. 4,3,21 , becomes one with the Prdjna Atman, i.e. Brahman, for the 
time being; 4) the “Fourth” Caturtha (Turiya, Turya), in which the extinc- 
tion of the world-expanse is not effected unconsciously as in the third state, 
but with consciousness. To the first state corresponds the a of Om 
(df-j-w+/w), to the second the u, to the third the m, to the fourth the moraless 
(amdtra) part of the word as is shown by an etymological play. 

Astonishingly, Sankara has not made use of the Mandukya Upanisad 
in his commentary on the Br^ahmasQtras; on the other hand it has not 
only exercised great influence on several Upanisads of the Atharvaveda but 
also, more than any other Upanisad, it has been useful, as a basis, for 
clever constructions of the Vedantasara, although with a modified inter- 
pretation of its basic concepts. 
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Its greatest importance however lies therein, viz. that it gave rise to one 
of the most remarkable monuments of Indian Philosophy, viz. the Kdrikd 
of Gaudapada, a work whose appreciation has already been proclaimed 
by the fact that its four parts (the first of which includes the Mandukya- 
Upanisad) are usually regarded as four Upanisads. We cannot believe that 
the author of this kdrika, who represents the pure Advaita stand point in 
the bluntest way was the same Gaudapada who in his commentary to the 
Sdmkhyakdrikd glorifies the teaching of Kapila as the means to the 
salvation. And if later authors like Vacaspatimisra and Vijnanabhiksu have 
commented on the most diverse systems, it is still a different thing, for the 
Mdndukyakdrikd, in its last three parts is a completely independent work, 
and its author proclaims, obviously from deepest conviction, a standpoint 
which must make it impossible for him to get on, even temporarily, with 
the interpretation of the doctrine of duality which he fights so resolutely. 
On the other hand, it is quite likely that our Gaudapada was the teacher of 
Govinda who himself was the teacher of Sankara; both, Gaudapada and 
Sankara, hold the same views in all the essentials, and many ideas and 
imagery, in which Sankara indulges, are already seen to occur in Gaudapada 
(reconciliation of the scriptures, polemic against the causality, the objectless 
perception etc.; serpent and rope, universal space and jar-space, dream, 
Maya, mirage etc.); indeed, it can be said, that Sankara developed the 
doctrines of Gaudapada into a system in the same way as Plato did those 
of Parmenides. 

Gaudapada and Parmenides — this comparison will automatically press 
itself on every reader of the Indian poem translated for the first time, 
because the fundamental thought of both the philosophers is the same, 
indeed even the exposition of this thought often shows remarkable points 
of contact. All the statements of Parmenides amount to these two : 
(1) There is no plurality and (2) there is no becoming; and, correspondingly 
the Indian poem moves about from beginning to end in the two concepts 
of (1) the advaitam, non-plurality and (2) the ajdti^ non-becoming; and 
even if, as is usual in India, we miss a well-ordered disposition so that the 
same ideas recur again and again in a wearisome manner, even if we often 
find only imagery instead of explanation, mere assertions instead of proofs, 
still every specialist will get the impression that Gaudapada’s poem, as that 
of Parmenides is based on deep and genuine metaphysical insight although it 
may be only intuitive. 

Here, we will indicate only the train of thought in its main features of 
the four parts, because for the rest we refer to our translation which through 
the exigencies of the metre and of the brevity it required could not every- 
where be so literal as it would be desired on the other hand; still we hope 
that we have nowhere missed any idea. We do not however averywhere 
find ourselves in agreement with the commentary handed down in the name 
of Sankara which certainly sometime goes wrong; e.g. when at 4.83, out of 
the four theses : 1. asti, 2. na asti^ 3. astiyUa asti, 4. na asti iti na asti ‘he is 
not not’ he takes the fourth one as synonymous with na asti, na asti^ iti 
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(perhaps he read it so) and refers to the atyantasunyavdda^ i.e. the Buddhist 
school of the Madhyamikas; — and so in many other cases. 

I. The first part of the poem is essentially a metrical paraphrase of the 
Mdndukya-Upanisad: peculiar to it is only the critique of the world-creation 
theories, v. 6-9 : The world is not an unfoldment of the power (yibhiiti) of 
God, not a dream-like illusion (svapnamdyd) produced by Him; it is origi- 
nated neither through the desire (icchd) of God nor through the power of 
Time {kdlay it has not come into existence for the enjoyment {bhogd) or 
sport {kndd\ because dptakdmasya kd sprhd ? “What can he wish, one 
who has everything ?” — rather it is God’s own essence isvabhdvd) and is 
so little differentiated from Him, as the rays from the sun, which are all one 
and the same, viz. nothing but light. 

In contrast with this first section the other three are entirely independent 
and have no immediate connection with the Upanisad beyond whose thought 
they go widely : they have therefore characteristic titles also as Vaitathyam, 
Advaitam and Aldtasdnti. 

II. Vaitathyam ‘falseness’ of the empirical reality and of the theories 
adhering to it. 

1. Verses 1-18. The plurality in the waking state also depends on 
delusion as the one in dream; and as the dream is sublated by the 
awakening, so is the waking again sublated by the dream (verses (6-7); in 
both kaJpayati dtmand dtmdnam atmadevah svamdyayd, verse 12. At the 
end follows, in verses 17-18, the celebrated illustration of the rope which 
appears as a snake in darkness; similarly the Atman appears as the world 
in the darkness of ignorance. 

2. Verses 19-29. Every attempt to conceive the Atman among empirical 
forms fails; everybody conceives of him according to what he knows of 
the world, as is illustrated by a long series of examples. 

3. Verses 30-38. Again follow illustrations and the affirmation that there 
is no plurality and no becoming. The portrayal of a Muni, who has known 
this, forms the conclusion. 

III. Advaitam, “the non-duality”. 

1. Verses 1-16. As against the ‘wretchedness’ of the theologistic God- 
worship, which brings down God into time and becoming, the poet develops 
the doctrine of Advaitam, the identity of the Atman and the Jiva, the highest 
and the individual soul, on the brilliantly executed analogy of the world- 
space and the jar-space. This, he believes, is the view of the scriptures also, 
and where they speak differently, of world-creation etc., it is done only 
because that suits human mental capacity. 

2. Verses 17-30. Polemic against becoming and plurality. Those who 
accept becoming get themselves entangled in contradiction; no object surely, 
can deviate from itself, from its own nature, and become something 
different since prakrter anyathdbhdvo no kathamcid bhavisyati is a main point 
to which the author returns again and again and which occurs verbatim 
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here as 3.21 and later on as 4.7 and 4.29. (This tenet is incontrovertible 
also, only that that very nature, which is eternally identical with itself, 
when pulled apart into states inherent in plurality, that is the becoming). 
The argumentation in verses 27 and 28 is quite Parmenides-like, the only 
difference lies therein that Parmenides has more the cause in view, 
Gaudapada the effect in order to show from it that it can neither as 
the existent nor as the non-existent come into being. He argues 
that neither as the existent nor as the non-existent can something 
originate; the former (sato janma) is impossible because in that case what is 
already there will have come into existence : jdtam jdyate (o’lite pot’ e’xpe 
e’ontos e’phesei pistios i’skhus yinesdai ti par’ au’to), the latter {asato- 
janma) is impossible because what is non-existent (“the son of a barren 
woman”) can never come into being (o’uf e’x me e’ontos e’aso phasdai 
ou’de noefn. ou’ yar phaton ou’de noeton e’stin opos ou’x esti). 

3. Verses 31-48. The view on the practical again forms the end. That 
there is no plurality is evident from the fact that it disappears as soon as 
the Manas “comes out of itself”, becomes non-Manas {manaso amanibhdve). 
This is effected through the Yoga and, indeed (since the author is not 
agreed with any and every Yoga, 3.39, as the Apostle Paulus not with any 
and every asceticism 1. Kor. 13.3) the asparsayoga^ the “un-touch- Yoga” 
which consists therein that the objects are no more perceived by the con- 
science, they exist no more for it. This Yoga is achieved by suppressing the 
mind {manaso nigraha), the organ of imagination and desire and it is no 
doubt to be distinguished from loss of consciousness in sleep. In it the soul 
becomes one with the Brahman and exists in an inexpressible highest bliss 
as the pure subject of perception, containing .the object within himself. 

IV. Alatasanti, the extinction of the firebrand-circle. 

1. Verses 1-46 : The poet impresses once more the main doctrines of 
the previous section, that a becoming of neither the existent nor the non- 
existent is thinkable and that no object can ever become different since it is 
according to its nature and then demonstrates the contradictions in the 
concept of causality ; the relationship of cause and effect {kdranam and 
kdryam), basis^ and result {hetu and phalam), perception and what is per- 
ceived are inconceivable; therefore, there is no becoming, not of Samsara 


1. In this Aldtaidnti section Gaudapada has used two pairs of words 
in connection with causality : (1) kdrana and kdrya^ and (2) hetu and 
phala. The choice of this or that pair seems to be governed by the exigencies 
of the metre. Deussen, however, almost always translates (1) kdrana and 
kdrya by Ursache and Wirkung respectively, and (2) hetu and phala by 
Grund and Erfolg respectively. He however does not say what difference 
he makes between Ursache and Grund, and between Wirkung and Erfolg. 
Besides, in . three places at least (verses 53, 76 and 78) he has translated 
hetu by Ursache and in one place (76) phala by Wirkung. Since ours is a 
translation, not of the Sanskrit original, but of Deussen ’s German trans- 
lation of it, we have used two different sets of expression for the sake of 
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also, because Sarpsara has never been, and not of salvation, which has 
always been there (verses 30-31). Also there is no becoming in the imagining 
subject : the fancies in the waking state are similarly based on error as 
those in the dream, as amplified here once more, so that neither in the 
subject nor in the object there is any becoming. 

2. Verses 47-52 : But whence the appearance of plurality and becoming ? 
This question is answered through an illustration which is very highly 
original and brilliant in its form and which has given the name of aldtasanti 
to the whole book. Aldta (from Id to grasp, ‘‘that which cannot be grasped”) 
is a splinter of wood glowing at one end. By swinging this a fiery line or 
fiery circle {aldtacakram, also Maitr. 6,24; cf. also Mahdbh. 7,1825) is 
produced, without thereby something added to the homogeneous gleam, or 
something emerging from it. The whole world is comparable to such a circle 
of gleam; it exists only in the conscience (yijndnam) all objects are the 
swingings of one and homogeneous conscience. 

3. Verses 53-77. The poet returns to the impossibility of becoming, the 
relationship of basis and result, the affinity of dream and waking in order 
to explain, by referring to the previous illustration that everything objective 
and subjective is only cittaspandanam, swingings of the conscience (Verse 
72). He again refers to the contradictions of the dualist, whereas according 
to him in the Vedanta the duality serves only as an educational aid that 
ceases after the final instruction. 

4. Verses 78-100. At the end follows a portrait of the fool, who clings 
to the plurality, and of the ‘awakened’ {buddha) who has realized himself 
as that which all have been from eternity (ddibuddha and ddiidnta^ verses 
92, 93), as the eternal Identity, as pure objectless Intelligence, free from all 
worldliness. 


consistency, translating (1) Ursache and Wirkung by cause and effect 
respectively and (2) Grund and Erfolg by basis and result respectively,— 

GBP. 




MAl^pOKYA UPANISAD 
PARTI 
1 

1. Om! This syllable is the whole world. Its explanation is as 
follows 

The past, the present and the future, all this is the sound Om. 
And besides, what still lies beyond the three times, that also is 
the sound Om. 

2. All this, verily^ is Brahman, but Brahman, is this Atman 
(the soul) and this Atman is fourfold, 

3. The Vaisvanara present in the wakeful state, perceiving 
outwards, seven-limbed, ^ having nineteen mouths®, the enjoyer 
of the gross, is his first quarter. 

4. The Taijasa, present in the state of dream, perceiving in- 
wards, seven-limbed,® having nineteen mouths,® the enjoyer of 
the selected^ is his second quarter. 

5. The state, ‘‘where he, asleep, no more experiences any 
desire and sees no vision”, (Brh. 4, 3, 19) is deep sleep. The 
Pmjna, present in the state of deep sleep, ‘^become one” (Brh. 
4, 4, 2) “consisting wholly of knowledge, through and through” 
(Brh. 4, 5, 13), “consisting of bliss” (Taitt. 2, 5), the enjoyer of 
the bliss, having conscience for his mouih, is his third quarter. 

6. “He is the lord of all” (Brh. 4,4,22) he is ‘‘the omniscient” 
(Mupd- 1? 9), he is “the inner guide” (Brh. 3, 7), he is the cradle 
of the universe (cf. Mund. 1,1,6), verily he is creation and the 
disappearance of creatures. 


1. The same expression in Chand, 1,1.1. 

2. Chand. 5, 18, 2 (Sankara). 

3. Ten Indriyas, five Pranas, Manas, 
(Sankara). 


4. Brh. 4,2,3. 


Buddhi, 


Aharhkara, Cittam 



612 


Sixty Upani^ads 


1. All-pervading, outward-conscious Visva, 
Inward-conscious is Taijasa, 

Pure consciousness is Prajna, 

One is it, who goes for three. 

2. Out of the right eye looks Visva, 

In the Manas within, is Taijasa, 

In the heart-space stays Prajna, 

Thus threefold in body is his state. 

3. Enjoyer of gross is Visva, 

Of choice, Taijasa, 

Bliss-enjoyer is Prajna, 

Thus threefold is his enjoyment. 

4. With gross is satisfied Visva, 

With chosen Taijasa, 

With bliss is satisfied Prajna, 

Threefold is his satisfaction. 

5. Who is in these three states 
Enjoyer? What the object enjoyed? 

Who knows these two well, 

He enjoys and is not stained (Isa. 2) 

6. A source is of all creatures 
As beings, that is certain: 

The Spirit (Purusa) as vital force {prana) 
created them. 

Separated only as the rays of the sun. 

7. Some hold the world-creation 
For unfoldment-of-power (vibhuti), 

Others again for dream hold 

The creation, and for delusion (may a). 

8. Many make the world-creation 
At God’s wish alone originate. 

Others believe, it was Time 
That produced all the creatures. 

9. For own enjoyment, for a plaything 
The God created them, hold others;^ 

No ! it is God’s self-essence! 

What can he wish, he who everything has ? 



Mandukya UpanUad 


613 


2 

7. That which is neither inward-perceiving nor outward- 
perceiving, nor both way perceiving, that which does not con- 
sist of knowledge through and through, neither conscious nor 
unconscious,— invisible, unhandlable, ungraspable, uncharacteriz- 
able, inconceivable, unnamable established in the certitude of his 
own self, that which extinguishes the expanse of the universe, 
calm, auspicious, without the second,— that is the fourth 
quarter, that is the Atman which should be known. 

10. Capable of eradication 

Of all sorrows, the unchangeable, 

As oneness permeating all 

Is the God, who the Fourth is called. 

1 1 . Effect-and-cause-bound 
Are Visva and Taijasa, 

Cause-bound is Prajna, 

Both apply not to the Fourth. 

12. Neither of truth nor of untruth, 

Neither of himself nor of other 
Is Prajna ever conscious,— 

Eternally the Fourth looks at all. 

13. In the unawareness of plurality 
Are Prajna and the Fourth alike; 

Yet Prajna lies in the germinal sleep, 

The Fourth knows no sleep. 

14. Dream and sleep are of the first two, 

Of Prajna, the dreamless sleep. 

Neither dreaming nor sleeping 

One ascribes to the Fourth, who knows him. 

15. The dreamer perceives erroneously. 

The sleeper perceives not at all; 

Both err; where it vanishes. 

There the fourth state is attained. 

16. In the beginningless universal delusion 
Sleeps the soul; when it wakes up, 

Then wakes in it the secondless. 

Sleepless, dreamless Eternal. 
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17, If the expanse of the universe existed, 

It has to go some day; 

But ali plurality is delusion; 

Without plurality is the reality. 

18. Refutable are the assumptions 
Only, if someone sets them up; 

Here they are just educational aid; 

To him who knows, plurality exists not. 

3 

8. This Atman now is, in regard to the sounds {adhyak§aram, 
used in analogy of adhidaivatam^ adhydtmam) the syllable Om, 
specially with reference to its moras; the moras are the three 
quarters [of the Atman], and the quarters are the moras, viz. 
the sound <3, the sound m, and the sound m. 

9. The Vaisvanara present in the wakeful state is the iz-sound, 
the first mora, from the reaching (apti) or from the first existence 
(jadimattvam),'-VLQ who knows this verily attains all desires and 
becomes the first. 

10. The Taijasa, present in the state of dream is the ^z-sound, 
the second mora, from the high-holding (utkar^a) or from the 
being-on-both-the-sides (ubhayatvam). — He who knows this, 
verily holds high the tradition of knowledge [in his family] and 
is equally respected by both the sides [friend and enemy] and 
in his family no one is born who does not know the Brahman. 

1 1 . The Prajna, present in the state of deep sleep, is the m- 
sound, the third mora, from constructing (mzYz; from the root 
m/, minoti), or also from annihilation (apfti; from mi mindti).— 
He who knows this verily erects (out of himself) this whole 
world and is also its annihilation. 

19. Very muchsimilar is Visva to the ( 2 -sound 
Through similarity of first existence, 

Through moras’ agreement 

In attainment also they are alike. 

20. Taijasa resembles the w-sound 
In the high-holding clearly, 
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Through moras’ agreement 
In reciprocality also they are alike. 

21. Very much similar is Prajna to the m-sound 
Through similarity of construction, 

Through moras’ agreement 

In annihilation also they are alike. 

22. Since he, in the three states 
Clearly sees this similarity through, 

So is due to the high sage 

From all creatures honour, and praise. 

23. The < 2 -sound leads to the Visva, the goal, 

The w-sound leads to the Taijasa, 

The m-sound leads to the Prajna, the goal — 

No goal of the moraless is. 

4 

12. Moraless is the Fourth, unhandlable, that which extin- 
guishes the expanse of the universe, auspicious, without the 
second. In this way the syllable Om is the Atman (the self). 

One who knows this has his [individual] self merged in the 
[highest] self (Vaj. Samh. 32. 11), -one who knows this. 

24. Quarter by quarter knowthe Om-sound, 

Its moras the quarters are; 

Who knows the Om-sound quarter by quarter, 

Needs know nothing further. 

25. Meditating, be absorbed in the Holy Call^ 

It is Brahman, the fearless, 

Who in the Holy Call is ever absorbed. 

For him no fear is any more. 

26. The Holly Call is the lower. 

It is the higher Brahman too, 

“Without the earlier and later, 

“Without the inner and the outer” (Brh. 2, 5.19). 

27. It is the beginning of everything. 

Its middle and its end too, 

Who thus knows the Holy Call, 

Is merged in it forthwith thereon. 
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28. Know the Holy Call as the God, 

Who is enthroned in the heart of all; 

The sage, who the Om-sound knows 
As ail-pervading grieves not. 

29. Partless and with unending parts, 

Is the blessed cessation of duality; 

Who as such the Om-sound knows, 

He alone is a Miinu none else. 

PART II 

named Vaitathyam “The Untruth”. 

1. All that we see in dream, 

Is untrue, the wise tell us, 

For all this is inward, 

For it lies locked up within us. 

2. And because too short would be the time 
To visit far off regions. 

And because when we awake, 

We are no more in those regions. 

3. “There are no cars or no chariots,” 

Teach us the scriptures (Brh. 4, 3, 10) and the logic; 
Thus is the dream’s untruth 
Proved and revealed too. 

4. Because plurality here is only inward, 

It’s so in the state of wakefulness too; 

Here, as there, is only imagination. 

Locked up within us, here as thereA 

5. The state of dream and of wakefulness 
Is the same to the wise. 

Because plurality is common to both,— 

For this well-established reason. 

6. What is not before and not after too, 

Is not in the meantime also; 

Although untrue it is, it .is 

Seen not as untrue yet. 


1 . Read : samvrtatve na bhidyate. 
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7. The acts of wakefulness are useful, 

But no more so when we dream; 

Therefore, as they begin and end. 

Can depend on delusion alone. 

8. Also what in dream new, springs it 

From the mind only, and if the gods to him 
Appear, he sees them just so. 

As he was over them instructed. 

9. Dreaming, what he builds in the mind 
Within, that is unreal, 

Although his mind grasped it outside, 

As the thing seen both are untrue. 

10. Wakeful, what he builds in the mind 
Within, that is unreal, 

Although his mind grasped it outside. 
Logically untrue are both. 

11. If now both kinds of plurality 
In dream and waking untrue are. 

Who perceives the two pluralities. 

Who imagines them in the consciousness ? 

12. Through self-delusion the God Atman 
Imagines his self by himself. 

Perceiving both the pluralities, 

Is the settled conviction of the Vedanta. 

13. Transforming, He imagines as different, 
What exists only in the consciousness. 

As being outside and necessary 

The Atman imagines it within himself. 

14. Mind is the chronometre of the inner, 
Plurality that of the external, 

Their difference lies only herein. 

As imagination both are alike 

15. Indistinct is the world within. 

Distinct the world that lies outside; 
Different according to the organ of sense, 
As imagination both are alike 
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16. The soul is imagined first. 

Then the peculiarity of objects. 

External and internal; 

As one knows, so one remembers. 

17. As a rope, not perceived distinctly 
In dark, is erroneously imagined 
As snake, as a streak of water, 

So is the Self {Atman) erroneously imagined. 

18. As, when the rope is distinctly perceived, 

And the erroneous imagination withdrawn, 

Only the rope remains, without a second, 

So, when distinctly perceived, the Atman. 

19. When he as Pranas, as all 

The diverse objects appears to us, 

Then it is all mere delusion {maya)^ 

With which the God deceives himself. 

20. To the Prana-knowers he is the Pranas (Vaisesikas), 
Elements to him, who knows them (Lokayatikas), 

To the Guna-knowers he is the Gunas (Saihkhyas), 
Tattvas to him, who knows them (Saivas). 

21. Tothe quarter-knowers he is the quarters (Mandukya-Up.), 
To the materiality-knowers materiality (Vatsyayana), 

To the world-knowers the worlds (Pauranikas), 

Gods to the God-knowers (followers of the Veda). 

22. To the Veda-knowers he is the Vedas, 

To the sacrifice- knowers the sacrifice. 

To the enjoyer-knowers the enjoyer. 

The object of enjoyment, to those who know him so. 

23. To the subtle-knowers he is subtle, 

Gross to those who know him so. 

Concrete to the concrete-knowers, 

Formless to those who know him so. 

24. He is time to the time-knowers. 

For space-knowers he is the space, 

To the art-connoisseurs he is the arts. 

The spheres to those who know him so. 
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25. For Manas-knowers he is the Manas, 

For Buddhi-knowers he is the Buddhi, 

He is the Citta^ for the Citta-knowers, 

Right and wrong to him who knows them. 

26. Twentyfivefold for those (Samkhyas), 

To those as the twentysixth (Patahjalas), 

Thirty onefold for others (Pasupatas), 

Infinite is he for many (cf. Culikd 14). 

27. Worlds he is to the world-knower. 

Life-stages to him who knows them, 

Three genders to the linguisticians. 

To the others the higher and the lower (soil. Brahman). 

28. For creation-knower the world-creation, 

For di?solution-knower the world-dissolution, 

The world-sustenance for sustenance-knower, — 

So he is all everywhere. 

29. Whatever existence one thus attributes 
To the Atman, he holds that view, 

He cherishes it and, becoming it, 

He surrenders himself to him as demon. 

30. He himself is all forms of existence, 

From which he appears different,— 

Who knows this, will imagine himself, 

Unawed, what he really is. 

31. As one looks at dream and delusion, 

As at mirage in desert. 

So he looks at this universe. 

Who is versed in the Vedanta. 

32. There is no dissolution and no becoming, 

No bound one, nor an aspirant. 

No seeker of emancipation, 

No emancipated, in truth. 

33. As unreal forms of existence 
And as the one he is thought. 


1. For this word of the original, Deussen has used the? word ‘Geist’— 

GBP. 
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Yet who muses on them, is always the one, 

And so victorious is the oneness. 

34. Noton the Atman the plurality rests 
And also never on its own self, 

Not beside him and not through him 
It can exist, that is certain. 

35. Giving up fear^ anger and inclination 
The Muni who knows the Veda, 

Sees that secondless and changeless, 

In which the expanse of the world dissolves. 

36. Who thus the essence of the world knows. 

He shall hold on to the oneness faithfully, 

Certain of all absence of duality, 

He goes indifferent along the world. 

37. From glorification free, and from songs of praise^ 
From even the worship of the Manes, indeed. 

In everything, whatever exists, at home, 

He lives so “just as it comes to him” (Brh. 3, 5). 

38. Seeing the essence in himself, 

Essence in the world outside, 

Becoming it, reposing in it. 

He holds on to the essence, firmly and faithfully. 

PART III 

named Advaitam “Absence of duality” 

1. Worship the command requires 
Of Brahman as born, 

Ere it became, was nothing there, 

Therefore wretched the worshippers are. 

2. What is not wretched, hear now, 

The unborn, same everywhere, 

And why nothing originates whatsoever, 

Although originating everywhere. 

3. The Atman is like the world-space, 

The Jiva like the space in pot. 

The pots are the bodies — 

That is ‘origination’, the metaphor shows. 
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4. When the pots are broken. 

What becomes of space in pot ? 

It is merged in the world-space, — 

So the Jiva in the Atman too. 

5. As, when in some pot-space 
Dust is found, or smoke. 

Not all the spaces share it, though, 

So too the Jivas joys and sorrows. 

6. Forms, functions and names 

Differ, forsooth, according to their places, 
Yet the space, which they occupy. 

Is the same by itself,— so the Jivas too. 

7. As the pot-space of the world-space 
No product is, and no part also. 

So is the Jiva of the Atman 

No product and no part of him also. 

8. Just as the sky to the childern, 

[Although colourless] appears as blue. 
Similarly the Atman to the unexperienced 
Appears as soiled with stain. 

9. In the matter of dying and being born. 
Going away and coming back. 

And permeating all the bodies, — 

He is alike the space. 

10. As dream, surely, all bodies 

As delusion, the Atman projects; 

Neither as similar, nor as dissimilar 
In degree they let be judged. 

11. As soul (/zva) in the five sheaths, 

So teaches the Taittiriyakam (Taitt. Up. 2), 
The highest Atman lies concealed. 

He, whom we liken to the space. 

12. In the Honey-section (Brh. 2.5) is in pairs 
The highest Brahman shown. 

As in the earth and in the belly,— 

He, whom we liken to the space. 
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13. If the scripture, through equation, 

Declares Jiva and Atman as one, 

Condemning all the plurality, 

So it is true in the fullest sense. 

14. And even if before the creation 

The scripture holds the two apart (Chand. 6.3.2), 

That applies figuratively, not primarily, 

And only to that who is supposed to become. 

15. And if at all the scripture creation teaches, 

In pictures of the clay, the ore, and the sparks, 

(Chand. 6, 1, 3. Brh. 2.1.20). 
That serves only as an educational aid (cf. 1.18), 

For ‘‘there is no plurality whatsoever’’ (cf. Brh., 4, 4, 19). 

16. There are three grades of students: 

Weak, mediocre, excellent; 

For their sake, out of compassion 
Brahman becomes the object of worship. 

17. The dualists take their stand. 

With assurance, on their own doctrines; 

Yet they are at variance among themselves, 

With us there is no such contradiction whatever. 

18. In truth there is non-duality, 

Duality only in the world of division; 

They teach duality both ways. 

With us there is no such contradiction. 

19. Only as delusion exists the division 
Of that, which is one and eternal, 

For if the division existed in reality, 

What eternal is would mortal become. 

20. Of existence that is unborn 

Those teachers assume a becoming,-— 

The unborn, immortal. 

How could it turn into mortal ? 

21. The immortal cannot become mortal, 

Nor the mortal immortal, 

Nothing can ever be otherwise 
Than what its nature is. 
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22. If an immortal being 

Were to turn into a mortal one. 

Only fictitious would be its immortality. 

What would become of its eternality ? 

23. Speaking in earnestness or ostensibly. 

The scripture uniformly teaches the same 
About creation; certain and well reasoned 
Is what it says and not otherwise. 

24. ‘There’s no plurality here” says it (Brh. 4,4, 19), 
“Manifold through delusion Indra goes about” 

(Brh. 2, 5, 19), 

“As unborn becomes manifold” (Vaj. Saihh. 31, 19) 
Through delusion only he is born. 

25. Through the denial of Sarhbhuti (Isa 12) 

Origination is warded off; 

“Who could bring him forth ?” 

These words (Brh. 3, 9, 28) show him as a causeless one. 

26. The words: “he is not so, not so” (Brh. 4,2,4), 
Denying all expressible. 

Can, as the imperceptibility shows, 

Refer to Him and none else. 

27. The existent cannot come into being, 

It would be so only through delusion; 

Who makes it originate in reality. 

He brings into being what already was. 

28. Not in reality, nor as a delusion. 

Can the non-existent ever originate; 

A son of the barren women is born 
Not in reality, nor in appearance. 

29. As in dream the mind is active. 

Appearing as many only through illusion, 

So in waking the mind is active, 

Appearing as many only through illusion. 

30. The mind, though it’s one, appears 
As many in dream, — that is obvious; 

The mind, though it’s one, appears 

As many when awake,— that too is obvious. 
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31. In mind alone everything comes to view. 

This plurality, movable and immovable; 

And when the mind comes out of itself, 
Plurality is no more to be seen. 

32. As soon as the mind ceases to imagine. 

When Atman, the being, dawns on it, 

Then, as non-mind, it perceives no more, 

For there remains nothing to be perceived. 

33. As the eternal changeless knowledge 
is not different from the known, 

The Brahman is over cognized. 

By the eternal the eternal is known. 

34. This procedure consists therein, 

That forcibly all the movements 
Of the mind are suppressed, — 

It is different in deep sleep. 

35. The mind is dissolved in deep sleep; 

Suppressed, it is not dissolved. 

But becomes one with the Brahman, 

The fearless, light-of-knowledge. 

36. The eternal, sleepless, dreamless one. 

Without name, without form, 

“Shining at once’’ (Chand. 8, 4. 1), alUknowing 
No worship whatever applies to it. 

37. All lamentation retreats from it, 

In it no anxiety anymore, 

Quite content, the ever light is, 

Firm and fearless meditation. 

38. No taking is there, no giving. 

Where no anxiety remains whatsoever, 

Then there is, reposing in itself, 

Eternal knowledge alone, its own like. 

39. That is called the Touchless Yoga, 

Even for the Yogins difficult to see, 

Because even the Yogins shy at it, 

Afraid of the fearless one. 
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40. The suppression of the mind is necessary 
For every Yogin to attain 

The fearless, the sorrowless, 

The awakening, eternal rest. 

41. As of a drop, merged in ocean/ 

That rested on blade of grass, 

So the suppression of the mind 
Follows with no diflSculty whatsoever. 

42. One has to suppress the mind methodically. 

Distracted in desire and lust. 

Then will it come to rest and disappear, 

Its disappearance is like pleasure of love. 

43. Knowing that everything is painful, 

One turns away from desire and lust. 

Knowing that everything is Brahman, 

One no more sees what has come into existence. 

44. Wake up the mind, if it falls into slumber. 

Collect it, when it is distracted; 

Know this well, that both are sinful ; 

Disturb it not, when if s Brahman-like. 

45. No pleasure he enjoys any more, 

Of no intense desire conscious. 

His mind working undisturbedly. 

He keenly strives after unity. 

46. And when the mind is not vanished 
in sleep, nor it distraction seeks. 

Then it steps forth as the Brahman, 

Still, and from appearance free. 

47. Free, calm and quiet, painless, 

Inexpressible highest pleasure. 

Eternal, conscious of the eternal object,— 

That is how the wise describe it. 

48. No soul is ever born, 

No originating of the wide world, 

It is the highest holy truth, 

That there is no such thing as becoming. 

1. Perhaps udadhau is to be read. I cannot decide upon the 
interpretation of the commentator. 
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PART IV 

named Alatasanti, ‘'The extinction of the firebrand.”^ 

1 . One who like the clouds in the space 
Knows the pluralities in the One, 

The subject and at the same time the object 
Is, —him I adore, the Purusa. 

2. That one called the Touchless Yoga, 

Friendly and beneficial to all, 

Without contradictions, incontrovertible, 

Shown to us (3.39), — adoration to him. 

3. "What exists alone comes into being,’ So many a thinker 

says;— 

"No! It’s what existed not”, say others, 

Each challenging the other’s view. 

4. “What exists cannot come into being,”— 

"Nor that what existed not”; — 

Thus disputing, they testify 

To the non-becoming, like non-dualists. 

5. We are delighted when they thus show: 

It’s impossible, to come into being; — 

That there is no contradiction among us 
As in them all, now listen. 

6. The becoming of what had not become 
Those disputants accept, 

Still, the unborn, the immortal, 

How could it mortal become ? 

7. The immortal cannot become mortal, 

Nor the mortal immortal. 

Nothing can ever be otherwise 
Than what its nature is (=3.21). 


1. That probably means : "The refutation of the (apparent) circle of 
spark (which appears when a fire brand is swung around).” 
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8. If an immortal being 

Were to turn into a mortal one. 

Only fictitious would be its immortality. 

What would become of its eternality (=3, 22) ? 

9. Permanent, inherent in itself. 

Inborn and unmade. 

Never giving up its own essence. 

Such is, what they call, ‘the Nature’ {Prakrti)- 

10. Unborn and undying. 

Are individualities (dharma) by nature; 

He, to whom they originate and die, 

Is ignorant of the individuality. 

11. He, to whom the cause becomes the effect, 

He makes the cause be born, — 

How can, what is eternal, be born ? 

How, what is inherent, be divorced ? 

12. If the cause itself becomes effect. 

Then the effect is already there for ever, 

And yet it becomes ! And its becoming 
Makes the cause vanish into air, 

13. No! Him no practical proof avails, 

Who makes the Eternal come into existence ; 

And one who originates what already is, 

He sinks into unending regressus. 

14. If the result^ were the source of the basis, ^ 

And the basis the source of the result, 

Then both will be beginningless. 

Basis and result, how can it be ? 

15. If the result were the source of the basis, 

And the basis the source of the result, 

Then the origination of both, forsooth. 

Is like the son begetting the father. 

16. Basis and result, if originated. 

Do require an order of succession; 

L For Deussen’s translation of phala by Erfolg (here result) and of 
hetu by Grund (here basis), see our note above, page 6()8. 
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For if they originate simultaneously, 

Like two horns, there goes the bond. 

17. That from the result should spring up 
The basis itself, is unprovable, 

And if the basis is unprovable. 

How can it effect the fruit ? 

18. If out of the result the basis followed, 

And out of the basis the result. 

Which one of the two is earlier. 

And its following only relative? 

19. Thus the impossibility (4,14), the absurdity (4,15) 
And the confusion in the time sequence (4,16-18), 
In which the opponents invariably fall, 

Bear testimony to the non-becoming. 

20. The case of seed and plant, 

Is only seemingly decisive;^ 

And what only seemingly decisive is, 

It counts not as a valid proof. 

21. The absurdity of the time-sequence (4,15) 

Only confirms the non-becoming; 

For what becomes would surely refer 
Back to something, an earlier one. 

22. Not out of itself, nor out of else, 

Can anything ever come into being; 

Not as existent, nor as non-existent. 

Nor as both, it can originate. 


1. The relationship between the seed and the plant must either have a 
beginning or it must be without a beginning; both alternatives, however, 
are impossible. It has no beginning : for every plant always already 
presupposes the seed, every seed in its turn the plant. It cannot also 
be without a beginning : for every plant, every seed originates in 
time and therefore has a beginning. Or should all the members be 
temporary, and their relationship alone be beginningless ? That also is 
impossible; na hi vija’ahkura^vyatirekei^a vtja-ankura-samtatir nama eka 
abhyupagamyate; for the relationship is only a bond between the members 
and so it already presupposes them and is nothing without them 
(according to Sankara). 
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23. Basis and result, if beginningless, 

Rule out the becoming from themselves, 

For which there is no beginning. 

For that there is no beginning. 

24. Perception must have a source-object, 
Otherwise its variation would be impossible, 
Also independent of us should be 

Pain and perception,— they think. 

25. Perception must have a source-object. 

So they cleverly argue with us,— 

But that the source has no source. 

So the meditation on reality tells us. 

26. The mind does not touch the objects, 

And also not the appearance of objects, 

And when the objects are unreal. 

So too their appearance, divorced from mind. 

27. Also never, in the three courses of time, 
Does an object touch the mind; 

A causeless appearance is rarer still; 

How could it become the cause ? 

28. So there is no such thing as becoming, 

Not in the subject, not in the object; 

Who makes it take place in both. 

He walks in skies only. 

29. Since otherwise the eternal would come to be. 
So the substance is unchanging; 

Nothing can ever be otherwise 
Than what its nature is (=3,21. 4,7). 

30. If the Samsara were beginningless. 

It could not be ending; 

If the liberation had beginning. 

It could not be unending, 

31. What is not before and not after too. 

Is not in the meantime also; 

Although untrue it is, it is 

Seen not as untrue yet (=2,6). 
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32. The acts of wakefulness are useful, 

But no more so when we dream; 

Therefore, as they begin and end, 

Can depend on delusion alone (=2,7). 

33. What we in dream perceive, 

Is false, for its only in the body; 

How would objects let be seen 
In this closed space ? 

34. And the time, too, is not sufficient 
To go there, so as to see them; 

And we don’t find ourselves there 
On awakening, where we saw them. 

35. And what with others one discusses in dream. 

It exists not, when one awakes; 

And what was grasped in dream. 

Awakened, one holds it in hand no more. 

36. And also what we dream of the body, 

Is untrue and not what it is; 

Untrue like this, is everything. 

What the mind takes as true in waking. 

37. What we, as if wakeful, see in dream. 

That has its basis within us; 

So too has its basis within us, . 

What in waking we take as true. 

38. Origination is inconceivable; 

Everything is eternal, so teaches the scripture; 

At no time can emerge 

The non-existent (becoming) from the existent. 

39. Wakeful we see the non-existent; 

The dream image is of the like stuff made: 

The non-existent we see in dream; 

When we wake up, there is nothing. 

40. Non-existence does not bring forth non-existence, 
Non-existence does not bring forth existence either; 
And existence also does not bring forth existence; 
Existence cannot bring forth non-existence. 
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41. Just as in waking one may by error grasp. 

Something impossible, as if it really existed, 

So in dream too, out of error. 

One sees objects appearing themselves. 

42. From perception and tradition 
They hold on to realism; 

Becoming is all that they know. 

Recoiling in horror from what is, 

43. Many a one,^ recoiling from existence. 

Even when not a pure perceptionist 
Escapes not the defects of becoming; 

Defects do remain, although insignificant. 

44. From perception, from tradition 
Even delusion is called elephant; 

From perception, from tradition 
An object also is called existent. 

45. Becoming is appearance, movement appearance, 

The objective is sheer appearance; 

Non-becoming, motionless, unobjective, 

Calm, dualityless, reality is. 

46. Thus there is no becoming in the subject, 

No becoming in the object either; 

Who has known tliis once for all. 

He does not fall back into the contrary. 

47. As the swinging of the fire-brand gives the appearance 
Of lines straight and curved, 

So swinging of consciousness the appearance 
Of perception and the perceiver. 

48. Just as a fire-brand unswung 

Does not appear, does not originate (as circle), 

So consciousness unswung 
Appears not and originates too not. 


1. The followers iof the (religious) tradition {samacara), ' who passes the 
existent in the form of the becoming, the truth in the clothing of myth. 
The restraint, with which they are censured here, is remarkable. 
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49. If the fire-brand swings, comes the appearance 
Not from outside in any way, 

Not from something other than the swing, 

It is not an addition to the fire-brand. 

50. Nor does it escape from the fire-brand. 

For it has no real existence. 

The same is the case with perception, ' 

For this too is sheer appearance. 

51. If the perception swings, comes the appearance 
Not from outside in any way, 

Not from something other than the swing, 

It is not an addition to the consciousness. 

52. Nor does it escape from the consciousness, 

For it has no real existence, 

Because of unreal causal nature 
It is unthinkable as real. 

53. One object, they say, can be the cause 
Of existence of another object, 

But for the spirit there is 
No objectness and no otherness. 

54. Neither from the mind springs the existence, 

Nor from existence springs the mind; 

Therefore, the wise accept no becoming 
Either of the basis or of the result. 

55. He who accepts basis and result, 

To him they originate from each other; 

One who is freed from this assumption. 

For him the two originate no more. 

56. He who accepts basis and result, 

Far and wide is the Samsara for him; 

One who is freed from this assumption^ 

He is free from the Saqisara too. 

57. The mentally benighted sees becoming everywhere, 
Of the eternal he knows nothing; 

Everything, in reality, is eternal. 

There is no such thing as extinction. 
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58. The beings, which originate, 

They originate not in reality; 

Their origination is like delusion, 

And delusion is not a reality. 

59. Just as, where the seed is mere delusion. 

The plant also is equally alike. 

Not real, nor destructible. 

So it is with all objects here. 

60. Since all objects are unreal. 

There is neither constancy nor disappearance; 
Where all colours fade away. 

No differentiation is there. 

61. As in the apparent plurality of dream 
The mind is entangled erroneously. 

So in the apparent plurality of waking 
The mind is entangled erroneously. 

62. As in dream, the mind, non-plural 
sees the apparent plurality, 

So in waking, the mind, non-plural 
Sees the apparent plurality. 

63. Roaming about in dream 

In the different regions of space. 

What one believes to have seen: 

Animals, birds, insects. 

64. All that nowhere exists 
But in the dreamer’s mind. 

So everything he then sees, is 

Just the consciousness of the dreamer. 

65. Roaming about in waking 

In the different regions of space, 

What one believes to have seen: 

Animals, birds, insects. 

66. All that nowhere exists 

But in the mind of the awake. 

So everything he then sees, is 
Just the consciousness of the awake. 
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67. The object and its imagination 
They presuppose each other; 

Everything in itself is transitory. 

Only in consciousness they are there. 

68. As we merely dream of somebody, 

That he is born, and he dies. 

So are all these worldly beings. 

They are, and are not too. 

69. As we see in hallucination. 

That somebody lives and then dies, 

So are all these worldly beings. 

They are, and are not too. 

70. As the black magic makes us see. 

That somebody lives and then dies, 

So are all these worldly beings, 

They are, and are not too. 

71. No soul is ever born. 

No originating of the wide world, 

It is the highest holy truth, 

That there is no such thing as becoming ( --=3,48). 

72. What appears twofold as subject-object. 

Is just swinging of consciousness (4,47); 

The mind is eternally objectless, 

“Nothing sticks him” says the script (Brh. 4,3,15). 

73. As it is artificial, a mere make-belief (3,15), 

So it is not there in reality; 

What other schools accept, 

Exists only for them, not in reality. 

74. What they accept as eternal 
Falsely, is not eternal in reality; 

And becoming, it shows as erroneous 
the conclusions of other school. 

75. Accommodation of what exists not 
Does not prove that there is duality; 

If its absence is perceived. 

Away goes accommodation, no more purposive. 
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76. When one does not accept causes 
In all the realms of nature. 

Then there is no imagination too; 

With the cause goes the effect too. 

77. Mind is causeless; the non-becoming, 

Free from duality, is ever its own; 

Duality is nothing but the appearance of mind 
In that Eternal, which is all. 

78. Knowing as real the causelessness, 

Throwing away the causes of isolation, 

One goes to the place that’s free from fear, 

Free from desire, and free from grief. 

79. Accommodating itself to what is not, 

The mind remains entangled in such; 

Having known the non-existence of objects, 

It returns to that unattached one (4,72). 

80. He who grasps this and lets not go, 
unshakable remains his position then; 

Of wise the goal’s that eternal one, 

Free from duality, the identical being. 

81. Free from slumber, free from dream, 

The eternal one is luminous by itself 

(Brh. 4, 3, 14. Kath. 5.15); 
‘‘For ever luminous” (Chand. 8,4,1) is this entity, 

Such is its nature itself. 

82. Easily He is ever hidden from us. 

He unveils His essence with great difficulty. 

So long as we continue to apprehend 
This object and that, -He, the Holy. 

83. “He is” ! “Is not” ! “Is and is not” ! 

“He is not !” thus deeming Him 
Unstable, stable^i twofold, negative. 

The fool hides His nature from himself. 


1. One expects: “Stable (He is), unstable (is not)”. 
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84. Because of these four points of view 

[ By fool ] pursued, remains ever hidden 
The Holy one, untouched by these, - 
He who sees Him, has seen everything. 

85. He who fully possesses the omni-vision, 

The Brahman-abode, free from duality, 

Devoid of beginning, middle and end. 

For him nothing remains to strive after. 

86. That is called real peace of mind. 

That the real discipline of priests, 

That’s the taming of own nature, 

He who knows this, attains peace. 

87. Perceptible and objective 

Is the dual worldliness (Waking); 

Perceptible and unobjective, 

Is the pure worldliness (Dream). 

88. Imperceptible and unobjective, 

That is called the super- worldliness; 

It subject is at the same time object. 

So the wise have always taught. 

89. The subject and the three objects (4,87-88) 

When known one after another,— 

Therefrom follows the omni-vision 

In all directions, of the high-minded. 

90. One shall first ask: What should be 
Avoided, known, attained and ripened ? 

The perception passes for knowledge. 

And so it is with the other three. 

91. All beings are by nature 

Boundless and resemble the space ( 3, 3ff ), 

And there’s no plurality whatever 
In them, in no sense ever. 

92. All beings are by nature 

Awakened from beginning ( adibuddha ), that’s certain;— 
Who lets this suflSce for himself, 

He is ripe for deathlessness. 
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93. They all are by nature 

Calm from the beginning, full of bliss; 

All alike and indivisible, 

Perennial, pure identity. 

94. Yet this purity is no more. 

When they fly into manifold bits; 

Sunk into plurality, and divided. 

They are therefore called wretched (3,1). 

95. But in whom grows into conviction 
The eternal identity. 

He, in this world, knows the Great, 

But the world understands it not. 

96. Knowledge of the Eternal is eternal. 

And it’s concerned with nothing else; 

Being unconcerned, it is called 
Knowledge the unattached (4,72.79). 

97. Yet when the untrained mind 

Looks upon the smallest difference as real, 

Then there is Neither the unattachment 
Nor the retreat of obscurity. 

98. All souls are by nature 

Free from obscurity, free from stain, 

Awakened from beginning, liberated from beginning 
They awake, so says the master. 

99. As the sun shines by himself. 

So also the knowledge, without the objects; 

All objects are only knowledge, — 

Inexpressible to the awakened himself. 

100. Knowing to the best of our capacity, we salute 
The obscure, wholly deep. 

Perennial, pure Identity, 

Which is the home of unity. 




GARBHA UPANISADi 


The Garbha Upanisad (i.e. “Esoteric Doctrine over the Embryo”) con- 
tains, subjoined to a prefixed verse, all sorts of views on the elements and 
the parts of human body, and describes particularly the development of the 
embryo in the mother’s body. Accordingly, this text would have rather 
belonged to a manual on physiology and medicine than to a collection of 
the Upanisads and the designation : ‘Pippalada’s Doctrine of Salvation” 
occurring at the end would have very little justification, — had it not been 
for the idea, contained in its middle part in the course of the description of 
the development of the embryo, an idea which is based on such passages 
as ^gveda 4,26,1, 4,27,1.10,177,2 {Geschichte der Philosophie 253) and 
which is interesting on account of its analogies with the Western Philosophy, 
that the embryo in the mother’s body is already in possession of the 


1. On the order of sequence. Among the Upanisads of the 
Atharvaveda, which strive to continue the study of the Vedanta without 
encroaching materially on the territory of the Yoga, the Samnyasa, Siva- 
and Vispu-cults, the most important and most universally accepted by the 
Vedanta theologists are the three presented so far : Mup,daka^ Prasna 
Mdridukya. A fourth, the Brahma Upanisad, which could be assigned to 
this circle according to Weber {Literatiirgesch,^ 2, ed. p. 178) will, in view 
of its most characteristic third part, find its place better at the beginning of 
Saihnyasa Upanisads as the transitional link from the purely Vedantic to 
the Samnyasa Upanisads. So only a gleaning of six Upanisads remains for 
us for this class which partly pursue more closely only individual points of 
the Vedanta doctrine (Garbha^ Prdnagnihotm, Pinda)^ partly undertake a 
recapitulation of the fundamental concepts of the Vedanta {Atma^ 
Sarvopanisatsdrd), on which may follow a text (Garuda) standing in isolation. 
In the arrangement of this whole group we adhere to the order of sequence 
in the list of Narayana and Colebrooke because this same is possibly of 
importance for the age of origination of the individual texts. — Our trans- 
lation here and in the following is based upon the text^of the Calutta edition, 
supplemented by Jacob’s Eleven Atharvam Upanisads (Bombay 1891). 
Besides variant readings of the manuscripts made use of by Weber (Ind, 
Studien 1. 11. IX), as also those of the Telugu print have been drawn upon. 
Those which appeared during the issue of printing and could be still used 
subsequently are : The “32 Upanisads in the Anandasrama Series (Pune 
1895) as also the new reprint of 108 Upanisads (Bombay 1896). The reader 
comparing the original texts will nowhere be in doubt as to the reading 
adopted by us. A thorough discussion of the exceedingly numerous and 
deep-going mutual differences in the individual texts lies beyond the limits 
of our present task and so must be reserved for future occasions. 
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knowledge (of its previous births, of the difference between good and 
bad etc.), but all this is forgotten {p^Lsa mddesis a'ndmnesis) when it 
comes out of the mother’s womb. — ^The standpoint of the author is, as the 
juxtaposed references to Sarhkhya-Yoga, Mahesvara (Siva), Narayapa 
(Visnu) and Brahman seem to* indicate, conciliatory in the highest degree, 
though we do not have before us here (cf. to Chand. 8,14, above) formulae 
for the different creeds. 

The text is considerably damaged and full of gaps, and the confusion 
in the commentary of NarSyana is only surpassed by the carelessness and 
ignorance of its editor in the Bibliotheca Indica?- 

Om ! 

1 . Consisting of five, connected with each of the five, 
Supported on six, burdened with six qualities. 

Having seven constituent elements, three impurities, twice 
procreated. 

Partaking of fourfold food is the body, 

Why is it ‘'consisting of five” [ and “connected with each 
of the five” ] ? 

Because it consists of earth, water, fire, wind and ether. 

In this body “consisting of five” what is earth, what water, 
what fire, what wind, what ether ? 

In this body “consisting of five” what is hard it is earth, 
what is liquid it is water, what is warm it is fire, what moves 
about it is wind, what is hollow it is ether.— Hereby [it is 
“connected with each of the five” inasmuch as ] the earth 
serves it for support, the water for assimilation of food 
[piTy.dikarartam^ cf. Chand. 6,8,3 ], the fire for illumination, 
the wind for the distribution [of substances], the ether for 
giving room. — In another way^ [ it is “ connected with 


1. To page 64, 13 stoicubhiscu dvartate he cites in the note from the 
Cod. the variant reading : stoscund§cuh dvatahsa^ iti and adds : kintu 
uhhayapdthd'pi durbodhab ! So he did not know that he had a Sutra of 
Pacini (8,4,40 : stoh scmd scuh) before him which certainly stands at a 
wrong place in the commentary, because it can only refer to rasdc choi:Litam 
of the text. — Also the Poona edition does not seem to have understood the 
citation because it quotes it after allopd'nas {Pan. 6,4, 134) in order to 
explain the form majjfiah. 

2. The Poona edition reads with Narayana prthustu “but it (the body) 
is (indeed) space-filling.” 
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each of the five” inasmuch as ] the ears serve for the 
perception of the sound, the skin for the touch, the eyes for 
seeing, the tongue for tasting and the nose for smelling. —[Or, 
again, inasmuch as] the sexual organ serves for sexual enjoy- 
ment, the Apana for evacuation, while the body perceives with 
the Buddhi, imagines with the Manas, speaks with the speech. 

Why is it ‘‘ supported on six”? 

Because it finds ( in the food, out of which it develops) sweet, 
sour, saline, bitter, pungent and astringent tastes. 

Further there are ^adja^ r^abha^ gdndhdra^ madhyama^ 
paheama^ dhaivata and nUdda ( as the seven notes of the scale). 
Further [the above enumerated fivenesses] become, through 
their application, tens according as they are characterized by 
the words ‘‘acceptable” and “unacceptable.”^ 

2. Why is the body “Having seven constituent elements” ? 

Because in it 1) white, 2) red, 3) black, 4) smoke-coloured, 
5) yellow, 6) brown, 7) pale [liquid is found], according as subs- 
tances [read dravydni with Narayapa] become objects of food 
for, say, Devadatta. [The common source however, of all the 
seven constituent elements ] is, in so far as they have the quality 
of wateriness common with each other, the sixfold [above 
mentioned : sweet, sour, saline, bitter, pungent, and astringent] 
food-sap. 

Out of the [1. white] food-sap originates the [2. red] blood, 
out of the blood [3. black, i.e. opaque] flesh, out of the flesh 


1. This second reference to the fivenesses is difficult to explain; more 
difficult, how all of a sudden the seven notes of the scale drop in in advance. 
Narayana thinks, with the reference to the sadgunayogayuktam of the verse, 
on the application of the seven notes in the six Ragas and in the six times six 
Ragipis belonging to them; Saihkarananda explains the enumeration of the 
seven notes as a Purvcipcik^a to the question about the ‘‘seven constituent 
elements” although this question is raised only later on. Besides, his 
reading and the word order are too different to allow us to go into them. 
Further, the Telugu edition offers entirely different readings, and yet other 
readings seem to have offered themselves to the Oupnekhat, Quot capita, 
tot sensus. The corruption of the passage consequently seems to be quite 
desperate. 
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the [4. smoke-coloured] fat, out of the fat {sndyavah sndyubhyas 
is to be struck off with ^amkarananda and the Telugu edition] 
the [5. yellow] bones, out of bones the [6. brown] marrow, out 
of the marrow the [7. pale] semen. 

From the union of the semen and the blood develops the 
embryo; “in the heart are the partings” as they say. Particu- 
larly in the heart is a fire, and by the fire is bile, and by the bile 
is wind, and where the wind is, there goes forth the heart [of 
the child] in consequence of a creative process. 

3. From the pairing at the time of the season there originates 
after one night a nodule, after seven nights a bubble, within a 
fortnight lump, within a month it becomes hard, after two 
months originates the head, after three months originate the 
parts of foot, in the fourth month ankles, belly and hips, in the 
fifth the vertebral column, in the sixth the mouth, the nose, the 
eyes, the ears, in the seventh the embryo is equipped with the 
aoul {jlva ], in the eighth it is complete in all parts. 

By the preponderance of the father’s semen originates a male, 
by the preponderance of the mother’s semen a female; in the 
case of the preponderance of the semen of both a hermaphro- 
dite; in the case of stupefaction of the mind are born the blind, 
the lame, the hunch-backs and the dwarfs. If the semen pressed 
in by the winds on both sides goes as under, then the body also 
becomes twofold and a twin is born. 

The [embryo] “consisting of five [elements]” is capable 
of living [in the eighth month, of course — the preceding 
sentences on the procreation are parenthetical remarks], and 
his fivefold Buddhi has, by reason of the intelligence, the percep- 
tion of smell, taste etc. Since, however, according to the text 
“he then thinks over the imperishable syllable Om” he perceives 
this one syllable [as the Purusa], so further the eight produc- 
tives [Frakrti, Mahat, Ahamkdra, 5 Tanmdtrdsi and the sixteen 
products Manas^ 10 Indriyas, 5 Bhutas [to sum up, therefore, 
all 25 principles of the Sarhkhya doctrine] are also present in 
the body of this embodied soul. Then his Prd^a also swells on 
account of what is eaten and drunk by the mother which reaches 
him by means of a vein. Finally in the ninth month he is com- 
plete in all parts and in perception; then he remembers (so long 
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as he is still in the mother's body) his earlier births and has a 
knowledge of his good and bad deeds: 

4. After I had thousands of times before 
Lived in the mother’s womb, 

I enjoyed many kinds of food. 

And drunk many a mother’s breast. 

Born was I, died again 

And was continually born anew. 

What I did for my fellow-creatures. 

Work, good or bad. 

For that I must suffer alone; 

Those who enjoyed it, are gone. 

Alas ! sunk in the ocean of grief, 

I see no remedy. 

If once I escape from mother’s womb 
I shall turn to Mahesvara, 

Who destroys all the evil 

And bestows the reward of liberation. 

If once I escape from mother’s womb. 

I shall turn to Narayaria, 

Who destroys all the evil 

And bestows the reward of liberation. 

If once I escape from mother’s womb, 

I shall study the Samkhya Yoga 

who destroys all the evil 

And bestows the reward of liberation. 

If once I escape from mother’s womb, 

I shall meditate on the Brahman. 

But then, when reaching at the opening of the genital organs, 
oppressed by the squeezing, he is hardly born, then touched by 
the Vaisnava wind, [i.e. the wind of the outer world as against 
the wind in the body,] he can no more remember his births and 
deaths and has no knowledge any more of good and bad 
deeds. 
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Why is he called “the body” (sariram)? 

Because in it lie (sriyante) close fires, namely the fire of know- 
ledge, the fire of seeing and the gastric fire. Here it is the gastric 
fire which digests what is eaten, drunk, licked, sucked. The fire 
of seeing effects the seeing of forms. The fire of knowledge 
knows the good and bad deeds. 

[Besides] there are three places of fire; in the mouth is the 
Ahavaniya fire, in the stomach the Garhapatya fire, in the heart 
the Daksina fire. The Atman is the sacrifice, the Manas the 
Brahman [the priest of this name], greed, etc. are the victims, 
perseverance and contentment are the sacrificial consecration, 
the organs of sense are the sacrificial utensils, the organs of acti- 
vity are the offerings; the head is sacrificial potsherd, the hair 
the Darbha grass, and the mouth the inner sacrificial ground. 

The head has four skull-bones, and on [each of] their both 
sides are sixteen tooth-cells. [In the body] there are 107 weak 
parts, 180 joints, nine times hundred sinews, 700 veins, 500 
muscles [Yajnav. 3,100; according to the commentator it should 
be majjd for pest ] , 360 bones, and four and a half Koti (45 million) 
hair. 

The heart weighs eight Pala (364 grams), the tongue twelve 
Pala (546 grams), the bile a Prastham (728 grams), the phlegm 
an Adhaka (2912 grams) the semen a Kudavam (182 grams), the 
fat two Prastha (1456 grams), excrement and urine are uncer- 
tain, depending on the quantity of food. 

This is the science of liberation by Pippalada, the science of 
liberation by Pippalada. 



PRAIjIAGNIHOTRA upanisad 

The thought underlying this Upanisad^ of Prdna-agnihotram “the fire- 
offering made to the Prana” (or the sacrifice offered in the Prana-fire) has 
developed through the following stages. 

1. After one had discovered the all-encompassing universal soul in the 
individual self, it was natural to see old-Vedic natural gods embodied in 
the individual body, the sun as the eyes, the wind as the breath, and so on 
for which the older Upanisads offer numerous examples. 

2. It was a consequence of this view (cf. already Brh. 1, 5, 2) when the 
Agnihotram daily offered to the gods was replaced by an offering to the 
gastric fire in the body (to the fire Vaisvanara^ Brh. 5, 9) i.e. by feeding, 
which followed among certain ceremonies. This sacrifice made to the 
Prana (life) is described in Chand. 5, 19-24, in connection with the doctrine 
of Atman Vaisvanara Chand. 5, 11, 18; since the vital breaths are satisfied, 
the sense organs and the corresponding gods and the accompanying quarters 
are equally satisfied, — In an adjacent passage, Chand. 5, 2, 2 (Brh. 6, 1, 14) 
the rinsing of mouth laid down before and after eating is allegorically looked 
upon as a dressing of the Prapa. 

3. A combination of both the ideas, the feeding and the dressing of 
the Prapa, beside some formulae to be employed in the ceremony is there 
in the Maitr. 6, 9. The invocation to the wise who have praised this sacrifice, 
which is found there at the beginning, can probably refer to Chand. 5 only. 
In order to make the procedure still more similar to the usual fire-sacrifice, 
an analogy therein is found to the second offering also to be made silently, 
in that after the five offerings one eats the rest of the meal silently, yatavag 
asnati, 

4. The repetition of this last feature as also the recurrence (with variants) 
of the verses prarTLO" gnir and v/ivo’jz in the Prdr^dgnihotra Upanisad render it 
probable, that this [Pranagnihotra-Up. ] is based not only on Chand. 5,19-24 
but on Maitr. 6,9 also and that it represents a further embellishment of 
the ceremony prescribed there. There the two verses, to be sure, precede 
the ceremony while here they follow it and they are prescribed to be recited 
before a triad and a couple of verses which in this association are found 
neither in the ?.gveda nor in the Atharvaveda and accordingly they seem 
to presuppose a collection other than both of these. The glorification of 
water which then follows doubtless refers to the rinsing of the mouth which 
precedes eating. Further follow the five offerings to the Prapas with special 
instructions upon the use of particular fingers, whereupon the silent offering 
appears, spread out to five offerings in the five fires of the body. The rinsing 
of the mouth after the meal and the explanation of the five fires in the body 
mentioned (in the head, mouth, heart, navel and abdomen) form the 
contents of the second part. 
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As the first and the second part are based on Chand. 5 and Maitr. 6, 9,. 
similarly the third and the fourth part of our Upanisad contain a further 
depiction of the idea occurring in Chand. 3, 17 and Mahanar. 64, to 
interpret allegorically the manas the sacrifice. This little agrees 
with the first two parts; there the five Pranas receive the offerings, 
here they are sacrificial priests. Besides the beautiful and ingenious thought 
of the original has not gained in detail in the course of interpretation. — 
It is remarkable that Sankara to Brahmas. 3, 3, 24 (my translation p. 582 ff.) 
where he discusses the Chand. 3, 16-17 and the Taitt. Ar. 10.64 passages, 
does not mention our Upanisad, may be that he did not know it or did,, 
not recognize it. 


I 

Mow, therefore, let us explain the sacrifice offered in one’s own 
body, (the sacrifice) which forms the essence of all the Upanisads, 
which is helpful for knowledge of the Samsara, which is studied 
[in the Veda, Chand. 5, 19-24], and which has food as its 
authority. 

Liberation from Samsara is possible in this present human 
body, even without the Agnihotram, and without Samkhya and 
Yoga. In this belief one puts down food on the ground, each 
according to the prescription applicable to him, and consecrates 
it with the three stanzas: “The herbs which are in Soma’s realm” 
and with the two verses: ‘‘Give us, O Lord of food” etc. 

The herbs, which are in Soma’s realm 
Many, different in hundreds of ways, 

Which Brhaspati created in past. 

They should protect us fromfear.^ — 

Those bringing fruit, and those fruitless, 

Not blossoming and blossoming. 

Which Brhaspati created in past, 

They should protect us from fear.^ 


1. Atharvav. 6, 96, 1. The first hemistich is p.gv. 10, 97, 18 also. [The 
second hemistich is g.V. 10, 97,15cd also — GBP.] 

2. ?tgv. 10, 97,15. 
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As re-invigoratirig I apply to you^ 

The herb Nagharisa; 

May it bring you fresh life-force^ 

And scare away the demons.^ 

Give us, O Lord of food, 

Wholesome and powerful food. 

Lead the sacrificer forth and forth, 

Give us strength, to the bipeds and quadrupeds. 

What indigestible I eat so often. 

Fore-tasted by Rudras, by Pisacas, 

May the Lord make it all free from danger 
And auspicious; svaha to the Lord! 

You abide within the beings 

In the cavity of heart and everywhere. 

You are the sacrifice, are Brahman, are Rudra, are Visnu, 
are the exclamation Vasat. 

Water, light, essence, the immortal. Brahman, Bhur^ 
Bhuvah, Svar, Om, Salutation!^ 

By waters may the earth be purified. 

Purified, may she make me pure! 

By Brahmanaspati, Brahman 
Purified, may she make me pure!® 

What sticks® me, what uneatable, 

What misdeed I committed, 
ay the water wash me pure of all, 

And from the gifts of the wicked! 


1 . Read : d te badhndmi. 

2. With the Telugu ed. : yd tcCdyur updharat, 

3. [Quarter a=AV. 8.2.6a — GBP.] 

4. We have already come across this formula, 'whose first part is called 
the Siras (of Gayatrl), at Maitr. 6,35; cf. Amrtabindu 10, Note. 

5. I have translated Deussen literally. The Sanskrit original of the last 
two quarters in the editions available to me is : Funantu Bmhmamspatir 
Brahmaputd pundtu mam which I have not been able to understand. — GBP. 

6. ‘anklebt’ (Deussen). The Sanskrit original, however, in the editions 
available to me is ucchistam ‘remainder of food after somebody has eaten 
it; hence impure for others to eat’. 
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O water, you are Amrtam, (ambrosia, nectar) you are bed of 
Amrtam (Taitt. Ar. 10, 32), I offer Amrtam in the Prana! In us, 
O ward, you are fed ^1 

Svaha to the Prana, the most pre-eminent! — Svaha to the 
Apana! — Svaha to the Vyana!— Svaha to the Samana! Svaha to 
the Udana ! 

With these words he offers (read: jiihoti) with the little finger 
and the thumb to the Prana, with the nameless (ring) finger to 
the Apana, with the middle finger to the Vytoa, with the fore- 
finger to the Samana, with all fingers to the Udana. 

Then he silently makes an offering to the Ekarsi (the sun), 
two to the Ahavaniya (in the mouth), one to the Daksina fire 
(in the heart), one to the Garhapatya (in the navel), one to the 
All-atonement fire (below the navel). 

Then he says [to the water]: “You are the covering ! For 
immortality I superimpose you!” and therewith he rinses out the 
mouth, takes once more of it and rinses out once more. Then 
he takes the water in the left hand (read : savye pdnau apo grhltvd) 
lays hold of the heart therewith and murmers: 

The breath-fire, by five winds 
Encircled, who the highest Atman is. 

Who gives peace to all the creatures ! 

I shall not be born any more! 

You are all, all-human, multiform, 

You sustain the universe born out of you. 

May all sacrificial offerings enter (read ; visantu) into you, 
there where you Brahman, immortal in all, are. 

Great is, and refreshment, that spirit, 

Which lives on the tip of the thumb; 

Him I will moisten with water, 

May he bring immortality in the place of finger-tips.^ 


1. amd, sisya, anto^si. The explanation of these mysterious words 
given by the scholiast seems to us extremely doubtful, 

2. so'sya ante amrtdya yonau\ the superfluous syllable certainly shows 
that the passage is corrupt. 
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One should meditate on this Atman and think: “I make him 
a fire-sacrifice”. Because he is a son [foster-child, ward] of all. 

Thus in order to put the sacrifice in circulation he makes the 
offering in his own body, thinking: thereby I put the sacrifice in 
circulation.^ 

Four fires [and the All-atonement fire as the fifth, were men- 
tioned above at the end of the first part]; what are their names? 

The sun as fire, in the form of the solar disc, surrounded by 
a thousand rays, is located as Ekarsi in the head, because it is 
said about him (perhaps Maitr. 6, 8). 

The optic fire(cf. Garbha 3.; or perhaps dasandgnir the tooth- 
fire ?) is located as the quadrangular Ahavaniya-^xt in the 
mouth. 

The gastric fire, promoting digestion, manages the sacrificial 
food^ and is located as the crescent-shaped Daksioa fire in the 
heart. 

Then comes the intestinal fire. This so-called intestinal fire 
which cooks (read: srapayitvd) what is eaten, drunk, licked, and 
masticated is located in the navel as the [round] Garhapatya 
fire. 

The All-atonement fire finally is below the same, [has the 
three main arteries Ida,, Pingala, Susumna] as three wives and 
brings about procreation by means of the moon-light, conducted 
through them (arteries).^ 


3 

In this sacrifice offered in the body, adorned with sacrificial 
posts and sacrificial ropes, who is the sacrificer ? — Who his wife? 
—Who are the B^tvij ?- Who the Adhvaryu? —Who the Hotar? 
Who the Brahmaiiacchamsin (assistant of the Brahman priest) ? 


1 . * Read : atha yajfiaparivrttaye ahutlr homayati, 

2. One has to read havir avaskandati with the Telugu ed. The reading 
of other texts is quite impossible. 

3. ‘This fire is thesame which effects procreation by means ofthemoon- 
light (from the lunar disk situated on the forehead flowing down as semen 
through the arteries). The roots of the procreation-limb are located in the 
midst of the fire-pot; through it the semen failing in .the fire-pot, after it 
has risen up high through the Pra^a, is led to the progeny. Therefore it is 
said that the body consists of Agni and Soma (fire and moon)”. (Narayapa). 
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— Who the Pratiprasthatar (assistant of the Adhvaryu)? — Who 
the Prastotar (assistant of the Udgatar) ? — Who the Maitra- 
varuna (assistant of the Hotar)? — Who the Udgatar? — Who 
the partners in the feast ? — Which the sacrificial utensils ? — 
Which the sacrificial food ? — Which the sacrificial bed ?— Which 
the northern fire-hearth?— Which the Ida(Milk-offering)? — Which 
the Somavat ?— Which the cart ?— Which the sacrificial animal? 
Which the Dharapotar (stream-strainer) ?— Which the grass- 
bunch ?— Which the Sruva-laddle ?— Which the pot of the clari- 
fied butter? — Which the two sprinklings of fat ?— Which the two 
portions of the sacrificial clarified butter (for Agni and Soma. ? 
— Which the preceding offering ? — Which the subsequent offer- 
ing ? — Which the recitation of the hymns ?— Which the Samyor 
formula ?— Which the Ahimsa (non-injury of the Yajamana 
through a wrongly applied formula, Ait. Br. 1, 30, 11) ?— Which 
the Patni-sariiyajas (offerings made to the wives of the gods)?— 
Which the sacrificial post ?— Which the sacrificial rope ?— Which 
the Istis ?— What the reward of the sacrifice ? Which the 
concluding bath ? 


4 

In this sacrifice offered in the body, adorned with sacrificial 
posts and sacrificial ropes the Atman is the sacrificer; — the 
Buddhi his wife;— the Vedas the chief Rtvij;— the Prana the 
Brahmanacchamsin; — the Apana the Pratiprasthatar ; — the 
Samana the Maitravaruna; — the Udana the Udgatar; — the 
Ahariikara the Adhvaryu; the mind the Hotar; — the body the 
sacrificial bed;— the nose the northern fire-hearth;— the head the 
Somavat;— the right hand the Sruva-ladle: — the left hand the 
pot of the clarified butter;— the ears the two sprinklings of fat; 
— the eyes the two portions of the sacrificial clarified butter; — 
the neck the Dhara-strainer;— the subtle elements {tanmatra) the 
partners in the feast; — the gross elements the preceding offering; 
— the elements the subsequent offering; the tongue the Ida; — 
teeth and lips the recitation of the hymns; — the roof of the 
mouth the!§amyor-formula; — memory, compassion, patience and 
non-injury (ahirhsa) are the four Patni-Samyajas:^— the sound 

1 . According to this the ahirhsa occurs, indeed, twice in the answer^ 
while the question about the Ahirhsa has remained undisposed of. 
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Om the sacrificial post; — the hope the sacrificial rope; — the 
Manas the cart; — the desire the sacrificial animal; — the hair the 
bunch of grass; — the organs of sense the sacrificial utensils; 
—the organs of activity the sacrificial food; — the non-injury 
(ahimsd) the Istis; — the renouncing the reward of the sacrifice; 
— the concluding bath results through death. 

All the godheads, indeed, there are 
Enclosed in this body here ! 

He who passes away in Benares^ 

Or he who reads this sacred text 
To such a man after this life 
The liberation will surely come, 

—The liberation will surely come. 


1. As I was wondering in Benares that so many old people often 
travelled to Benares with great sacrifice and hardships in order to lay down 
their lives there. Pandit Priyanatha explained to me that this was so because 
he who dies in Benares attains liberation. — “How can you, a learned man, 
cling to such a superstition !” I exclaimed; ‘‘you know as well as I that 
according to the Vedanta one who has attained knowledge is liberated no 
matter where he dies, and that without knowledge liberation is not possible 
even if one were to die in Benares !” — “It is true” he replied in tones of 
deep conviction, ‘‘but it is particularly a special grace of J§iva that all those 
who die in Benares come into possession of the knowledge at the moment 
of their death”. 




Pl^DA UPANISAD 


[The Gods and p.sis asked the (personal) Brahman two questions : 

1. How can the dead ones receive the meal-balls (pinda) because they 
are without any consciousness (acetasah))'> 

2. When the body is dissolved into elements on death, where does the 
soul (hamsa) live ? 

The answer to the second question is given first (verse 3). 

After the death the soul lives for three days {tryaham to be read every- 
where with the Poona Edition) in water, three in fire, three in ether and 
one in wind, who then (thus we have probably to understand) at the end of 
the tenth day as phukhopomp 6s brings it [the soul] to its destination as in 
Brh. 3, 3, 2. 

As a reply to the first question Brahman describes how through the 
offerings of ten meal-balls the organs and functions of the body are 
gradually given back to the dead. According to the scholiast and according 
to a related passage from the Garudapurapam cited by him this offering 
of the ten Pi^idas takes place on ten successive days, may be the same ten 
days spoken of in the answers to the second question, or ten days following 
them. 

Presupposing the correctness of this statement, the whole ritual cannot 
naturally refer to the Sraddha offering (in which on every new moon day 
water is poured in three earth cavities of the breadth of a hand and three 
meal-balls for the father, the grand-father and the great grand-father are 
placed), but it must be understood as belonging to the activity previous to 
it, through which the individual departed one first becomes capable of 
participating in future in the Pipda-offerings made to the manes on every 
new moon day.] 

1. The gods all and the wise 

To Brahman asked this question: 

“How can the dead receive 

Without consciousness their balls of meal ?” 

2. “And when into the five great elements 
The body dissolving returns back. 

And the soul {hamsa) departs from it 
At which place does it abide then ?”— 

Brahman spoke: 

3. “In water it stays for three days. 

Three days it stays in fire. 
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Then it goes through the ether three days 
And for a day then in the wind. 

4. Then with the first meal-ball 
The atoms reassemble again; 

And with the second meal-ball 
Originate new flesh, skin and blood; 

5. And with the third meal-ball 
Consciousness (matt) originates in him anew; 
And with the fourth meal-ball 

Originate the bones and the marrow; 

6. And with the fifth meal-ball 
Hands and fingers, head and mouth; 

And with the sixth meal-ball 

Are formed the heart, neck, palate; 

7. By the seventh meal-ball 
Vitality for a long life; 

And with the eighth meal-ball 
He attains the power of speech; 

S, And with the ninth meal-ball 
All organs are tightened, 

And with the tenth meal-ball 
Come the powers anew in the stream; 

9. Thus is formed through the offerings of balls 
A new body from ball to ball.” 



ATMA UPANISAD 


[The doctrine of the three Atmans or Selves, the external Self 
<the body), the innerself (the individual soul), and the highest 
Self (the highest Brahman), which had found its expression in a beauti- 
ful poetic form in the Prajapati myth, Chand. 8, 7-12, is here handled in 
the most dry scholasticism through an enumeration of the parts of the body, 
properties and functions of the three Selves in the course of which there 
are considerable back-references to the older Upanisads.] 

1 

Then spoke Ahgiras: 

Man is threefold, namely external Self, inner Self and the 
highest Self. 

That Self in which there are skin, bones, flesh, marrow, hair, 
fingers, thumbs, vertebral column, nails, ankles, belly, navel, 
genitals, hips, thighs, cheeks, brows, forehead, arms, • sides, head 
arteries, eyes and ears, and that which is born and dies, that is 
called the external Self. 


2 

Now the inner Self: 

The one, who 

on the one -hand through [the perceptions of] the earth, the 
water, the wind, the fire, the ether, as also through desire, hate, 
lust, pain, greed, delusion, misunderstanding etc., while he 
possesses the characteristic of memory on the other hand 
through speaking — with a high tone, low tone, short, long, 
extra long, faltering, shouting, blurting out,— through dancing, 
singing, playing, swooning, yawning etc., becomes a listener, 
smeller, taster, thinker, perceiver, and doer, and who as the con- 
scious Self, as Person (purusa) knows to distinguish in the acti- 
vities of hearing- whether it is aPuranam, Nyaya, Mimamsa or 
Dharmasastra— , of smelling, drawing towards oneself, 

it is this one who is called the inner Self. 

1. 1 follow the reading of the Poona ed., which is supported by a 
remark (dropped in the Bibl. Ind.) of the commentator. 
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3 

Now the highest Self: 

The one, who 

to be worshipped according to the constituents [of the word Om\ 
while one meditates over him {—cintakam adverbial) as one’s 
self, by breath-control, withdrawing inwards from the objects 
of sense, meditation and Yoga-practices, as seed of the fig tree 
(Chand. 6, 12, 1), as seed of the millet (Chand. 3, 14 3), is not 
comprehended or grasped through a hundred-thousandfold 
splitting of the hair’s end (Svet. 5, 9., Dhyanabindu 6) and the 
like who is not born and who does not die (Kath. 2,18), does 
not wither up (Chand. 6, 11,2) and is not burnt (Chand 6, 16, 2), 
does not shake (Prasna5,6., Yogasikha 1), is not divided (Chand 
6.12.1) and is not split up (Bhag. G. 2, 23), who is the Guna- 
less observer (Svet. 6,11), the pure, limbless Atman, the subtle, 
partless, spotless (I§vet. 6, 19), free from self-illusion (Maitr. 6, 30) 
free from sound, touch, taste, form and smell, changeless 
(Brahmb. 8), desireless, all-penetrating (§vet. 1-16), he, the 
inconceivable and indescribable, who purifies the impure and 
the unholy, whom no work sticks nor the effect of a work— 
that is the highest Self, the Purusa,— that is the highest Self, the 
Purusa! 


1. In the editions available to me, thirtyone stanzas follow here, source 
of which are met with elsewhere such as the Mdnt^ukyopani^at-Kdrika and 
the Vivekacu4dmai}L 



SARVA-UPANISATSARAi 


[Like the ‘Jroz, Definitions in the corpus of the Platonic writings, some very 
late and secondary writings occupy a similar position in the collection of 
the Upanisads which, on the basis of the older Upanisads, particularly as it 
appears, enumerate and explain the main concepts of the Vedanta system 
for the purpose of teaching and learning. The Nirdlamba-Upanisad treated 
by Weber XVII, 136-160) is of such a kind, which discusses 29 

hdLsio concepts'; th.Q Sdriraka-Upanisad proceeds in a more classifying way; 
and the difficult to judge, also seems to belong to this 

circle. — Our Sarva-‘Upcinisat-sdra, or also called Sarva-Upcinisad which 
occurs not only in Colebrooke’s andNarayana’s collections, but also as Sarb 
(not to be confused with Sarbsar) in the Oiipanekhat and as Sarvasdra in the 
Muktikd collection, has received greater recognition than the above three 
included only in the Muktika collection. It explains on the basis of 
older Upanisadic passages yet with an independent attitude, following 
twentythree terms : 

1-4 : bandha and mok?a, avidyd and vidyd\ 

5-8 : The four states in the MapdQkya; 

9-13 ; The five sheaths in the Taitt. 2; 

14-16 : kartar, jiva, ksetrajfia; 

17-19 : sdksin, kiitastha, antarydmin\ 

20-22 : pratyagdiman^ paramdtman, dtman\ 

23 : mdyd?i 


0ml 


1. What is the bondage ? 

2. What is liberation ? 

3. What is ignorance ? 

2. What is knowledge ? 

5-8. What are the states waking, dreaming, deep sleep and 
Turyam ? 

9-13. What is the sheath consisting of food. 

Consisting of breath, consisting of Manas, 

Consisting of perception, consisting of bliss ? 


1. Named in some editions as sarvasdropanUat. — GBP 
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14-19. What is the doer, Jiva, Ksetrajha, 

On-looker, standing on high, inner guide ? 

20-23. What is the inner Atman, the highest 
Atman, the Atman and the Maya ? 

1. The Atman is, God. When however one fancies the body, 
etc. which is not the Atman to be the Atman then this fancy is 
called bondage. 

2. The annihilation of this fancy is the liberation {moksa). 

3. What brings about this fancy is the ignorance (avidya), 

4. That through which the fancy is annihilated is the 
knowledge (yidyd), 

5. When one perceives gross objects like sound, etc. by means 
of the fourteen organs beginning with Manas, which unfold 
outwards and which are supported by deities like Aditya, then 
this is called the waking (jdgara^am) of the Atman. 

6. When one, freed from the impressions of waking, perceives 
only by means of four organs [Manas, Buddhi, Cittam, Aham- 
kara] without the sound, etc. being there, sound etc. based upon 
those impressions then that is called the dreaming 
(svqpnam, here neuter!) of the Atman. 

7. When one in consequence of the reposing of all fourteen 
organs^ and out of the cessation of particular objects [is without 
consciousness], then this is called the deep sleep (susuptam) 
of the Atman. 

8. When, on cessation of the three states mentioned, the spirit, 
standing as a spectator towards the existence, exists by itself as 
a non-differentiatedness freed from all existence then this 
spirituality is called the Turiyam (the Fourth). 

9. The collection of the six sheaths (bones, marrow, fat, skin, 
flesh, blood) formed from food is called the sheath consisting 
of food (annamayd). 


1. Manas, Buddhi, Cittam, Ahamkara, five JhanendriyariU five 
karmendriyatp (Ndrdyatia). Cittam, as a special organ also at Pra^na, 4.8. 
Cnlika V.14. 
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10. When in the sheath consisting of food there are also four- 
teen kinds of wind. Prana etc. [prdna^ apdna, vydna, uddna, 
samdna; ndga^ kurma, krkara, devadatta^ dhanamjaya; vajram- 
bhava^ sthdnamukhya^ pradyota, prakrta}^ then this is called the 
sheath consisting of breath (prdriamaya). 

11. When the Atman^ bound up with these two sheaths^ brings 
about sounds and other objects, as also the activities of imagi- 
nation by means of the four organs of Manas etc. (Manas, 
Buddhi, Cittam, Ahamkara), then it is called the sheath con- 
sisting of manas (Manomaya), 

12. When the Atman, bound up with these three sheaths, 
appears as perceiving the differences and similarities based on 
those activities [of imagination etc.], then it is called the sheath 
consisting of perception (yijridnamaya). 

13. When he remains in the knowledge that he himself is the 
cause of the four sheaths, as the fig seeds of the fig tree, then it 
is called the sheath consisting of bliss {dnandamaya). 

14. When, supporting himself on the perception of joy and 
sorrow, he becomes a doer (kartar) within the body, then 
perception of the desired object becomes the perception of joy, 
the perception of an undesired object becomes perception of 
grief; but the causes of joy and sorrow are sound, touch, form, 
taste and smell. 

15. When he brings about the separation with the present 
body and a union with a future body in consequence of good 
and bad deeds, then he is called, while he is involved with 
these bodies, the individual soul {jivd), 

16. The Manas with the rest [Buddhi, Cittam, Ahamkara], 
the Prana with the rest [Apana, Vyana, Udana, Samana], the 
Sattvam with the rest [Rajas and Tamas], the desire with the 
rest^ and the good with the rest [evil, perception, impression]. 


1. The scholiast understands the enumeration of the functions of 
Manas occurring at Brh. 1,5,3 : ^‘desire, deciding, doubt, belief, disbelief, 
firmness, infirmity, shame, perception, fear”; — hardly correctly, because 
icchd is certainly no member of this series. More correctly one will have to 
think of iccha^ dvesas, sukham^ duikham (Saihk. to Brahmasutra p. 660,7) 
or of the five Klesah {avidyd^ asmita^ fdga, dve^a, abhiniveSa) of the Yoga 
(Yogasutra 2,3). 
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— these are the five groups. The supporter of these five groups, 
who does not perish until the knowledge of the Atman arises, 
and is perceived as eternal in the vicinity of the Atman although 
it is only a determinant of the Atman, that is called the 

Linga-body or the heart-knot; and the spirituality, which 
appears in it, is called the Body-knower (ksetrajna). 

17. The one who perceives the subject, the object and the 
activity of knowing in their appearance and disappearance, 
while he himself neither appears nor disappears but is light in 
himself, this is called the witness (sak^in). 

18. In so far as he is noticed without any distinction in the 
consciousness of all living beings from the Brahman down to the 
ant, as being in the consciousness of all living beings, he is called 
the one standing on high (kufastha). 

19. When the Atman, as the cause of the natural disposition 
of distinctions endowed with the one standing-on-high etc., 
appears interwoven in all bodies, as a thread through a string of 
pearls, then he is called inner guide (antarydmin). 

20. When the Atman, freed from all determinants, like pure 
gold, appears in its nature as consisting of knowledge and spirit 
then it is called inner Atman (pratyagatman) denoted by 
the word ‘‘thou” [in tat tvam asi\. 

21. The Brahman is real, knowledge, unending, bliss. Real 
i.e. imperishable is that which does not perish simultaneously 
when the name, place, time, body and the cause perish. This 
imperishable one is further called knowledge, that is to say 
as the spirituality not subject to the origination and destruction, 
i.e. as knowledge. Further it is called unending that is to say, as 
the clay in the case of clay utensils, the gold in the case of gold 
products, the thread in the case of the texture, similarly the 
spiritual one precedes all objects coming from the unmanifest 
one and penetrates them all, and as such is called unending. 
Further, it is called bliss: the one consisting of joy and spiritua- 
lity, the infinite ocean of bliss : the one by his nature consists 
of joy without any distinction, is called bliss. That one, which 
has these four and essential factors [being, knowledge, unending, 
bliss] as its characteristic, and which remains immutable in 
space, time and causality, that one, denoted by the word ‘‘that”. 
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[in tat tvam asi\ is called the highest Atman {paramdtman) 
or the highest Brahman. 

22. The one who is different from the word^ ‘"thou” affected 
with determinants, different from the word^ ‘‘that*’ affected with 
determinants, is pure and absolute like ether, and consists only 
of existence, is designated as the self (the essence, the soul, the 
Atman) of the word “that”.^ 

23. The one, which is without a beginning but still is not with- 
out an end (read: antavati), which behaves similarly towards 
valid means of knowledge and towards what are not valid 
means of knowledge, what is not existent, yet not non-existent, 
nor existent and non-existent, which does not exist inasmuch 
as one imagines the cause (i.e. Brahman) for the created object 
arising out of what itself is not created, and which exists 
in so far as one does not imagine it (remaining on empirical 
plane), what defies all these characteristics is named delusion 
{mdyS).^ 


1. Rather “different from the content of the word nhou’ and of the 
word ‘taf ”. — GBP. 

2. There seems to be some confusion here in the German original. The 
paragraph, which I have translated literally, is not quite clear to me. — 
Besides the editions available to me speak of param Brahma, and not of 
the Atman, — GBP. 

3. The editions available to me add a number of verses here. —GBP 




gAruda upanisad 


[This snake-charm, named after Garucla, the bird of Visnu and the 
sworn enemy of snakes, owes its inclusion in the Upanisads probably to 
the seriousness which the danger from being bitten by snakes still possesses 
in India down to the present day. It is not so much for the European who 
is equipped with strong footwares and who can avoid to go out in 
dark. It is however all the more for the natives who must wander with 
naked feet at night or must perform their work in fields or forests in which 
case the possibility of treading over a snake inadvertently and consequently 
to be bitten by him is not small. The danger is increased through the 
commandment of Ahimsa which does not allow an orthodox Hindu to kill 
a snake but only to take him, at his own peril, and to carry it there where 
in his opinion it can do no harm. Also in the masonry of old houses snakes 
not seldom nest, without being exterminated by the inmates of the house, 
because on account of a widespread superstition people see souls of the 
ancestors in them and there is also the rumour that they never do any harm 
to the house -mates. 

The present snake charm, raised to the dignity of an Upani§ad has a 
double purpose, to guard one against a snake-bite as also to obviate evil 
effects of a snake-bite when it has taken place. 

Our translation follows the recension given in Jacob’s edition {Eleven 
Atharvana Upanisads pp. 83-88). Weber has edited our Upanisad in an 
enlarged form {Ind. Stud. XVII, 

1 

Om ! 

I will preach the Brahman-science. Brahman taught it to- 
Narada, Narada to Brhatsena, Brhatsena to Indra, Indra to 
Bharadvaja, Bharadvaja to his pupils who desired to preserve 
their life- 

2 

[He taught them the science] which achieves this, which 
achieves good, removes poison, destroys poison, overcomes* 
poison, annihilates poison: 

Struck is the poison, annihilated is the poison, destroyed is the 
poison; it is struck by Indra' s thunder-bolt, svdhd! May it originate 
from snakes, from vipers^ from scorpions, from cankers, from 
salamanders, from amphibious animals or from rats. 
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May you be Anantaka^s messenger, or be Anantaka himself,^ 
May you be VdsukCs messenger, or be Vdsuki himself. 

May you be Tak^akds messenger, or be Taksaka himself. 
May you be Karkotaka's messenger, or be Karkotaka 
himself 

May you be Samkhapulikds messenger, or be Samkhapulika 
himself. 

May you be Padmakds messenger, or be Padmaka himself. 
May you be Mahapadmakds messenger, or be Mahapad- 
maka himself, 

May you be Elapatrakds messenger, or Eldpatraka himself 
May you be Mahaildpatrakd s messenger, or be Mahaild- 
pair aka himself^ 

May you be Kdlika^s messenger^ or be Kdlika himself. 

May you be Kulikds messenger^ or be Kulika himself 
May you be Kambaldsvatards messenger^ or be Kambald- 
svatara himself !” 

3 

For twelve years snakes do not bite him who hears this great 
science on the new-moon night. The snakes do not bite him as 
long as he lives who, having recited this great science on the 
new-moon night, wears it [as an amulet]. 

He who teaches it to eight Brahmanas, he releases (from the 
effects of snake-bite) by merely touching with grass, with a piece 
of wood, with ashes. One who teaches it to a hundred Brahmanas 
he releases by a mere glance. One who teaches it to a thousand 
Brahmanas, he releases by the mere thought, — by the mere 
thought. 

Thus spake the exalted Brahman, —the exalted Brahman. 

Thus is the Garuda-Upanisad. 


1. At the end of the formula of exorcism follows this enumeration of 
twelve chief snakes. 



b. Yoga Upanisads 

BRAHMAVIDYA UPANI5AD 
K§URIKA UPANI§AD 
CULIKA UPANI§AD 
NADABINDU upani§ad 
BRAHMABINDU UPANIgAD 
AM?LTABINDU UPANISAD 
DHYANABINDU UPANISAD 
TEJOBINDU UPANISAD 
YOGASIKHA UPANI§AD 
YOGATATTVA UPANI§AD 
HAKISA UPANI§AD 




BRAHMA VIDYA UPANISADi 

[Brahmavidyd Upanisad, ‘ the esoteric teaching of the science of Brahman”, 
with this much promising name denotes this small Upanisad consisting of 
only 14 slokas in our recension (in the Telugu ed. it has about eight times 
the expanse of this). But once in the older Upanisads the complete imper- 
ceptibility of the Brahman had been already taught ! netil^yato 
vdco nivartante.-^avijndtam vijamtam, etc.), a proper science of Brahman 
could no more be formulated. For it would then be as a science of the 
symbol under which the imperceptible Brahman was looked at and 
worshipped. Already since Kath. 2,15 the old sacrificial syllable Om, con- 
sisting of three moras (mdtrd-s) a+u+m serves as this symbol, to which was 
added as a 3^th mora the buzzing reverberation (ndda) of W 2 , which, along 
with this latter, was denoted by a point {jyindu) of Anusvara placed above 
the syllable. This syllable Om as a symbol of the Brahman had an advantage 
of keeping away from the Brahman all predicates of the external world on 
account of its (Om’s) being completely without any meaning. But it had 
also the disadvantage in that it could not put any limits to unbridled 
fancy. As in the case of so many other Upanisads of the Atharvaveda, a 
probe into it also appears here. 

The Introduction (verses 1-3) proclaims the intention to impart 
the Brahman-lore, in which the origination and the course of all 
things are recognized through and in Brahman, Visnu and Siva (verse 1). 
Particularly it is the esoteric doctrines of Vis^u and his human incarnations 
which are glorified as the Dhruva fire in the Brahman-lore. Dhruva 
(constant) is, like Ak?aram (imperishable, syllable) a characterization of 
the highest essence (dhmvam Vi^nusamjnitam^ Maitr. 6.38) and thereby 
that of the sound Om also (cf. Ramatap. Up. ed. Weber p. 335, 14 and 
Mahabh. 1, 24,30^ dhruva^ak^aram). The Om sound particularly is, as verse 
3 declares, the Brahman, whose knowledge is to be taught here, and this 


1. On the order of sequence. As the second class of the 
Atharva-Upanisads, we let follow, maintaining again the order of 
sequence in Narayaija and Colebrooke, the eleven Yoga-Up anisads 
admitted by them. The first of these groups (3-5) is formed by Brahmavidyd, 
Ksurikd, Culikd, the second (17-23) by NddabindUi Brahmabindu, Amrtabindu, 
Dhydnabindu^ Tejobindu, Yogasikhd, Yogatattva, the third by the Hamsa^ 
Upanisad standing by itself. The contents of the last-named one show that 
it is much later than the others, which also corresponds to its position; in 
the case of the remaining, their sequence in the collections mentioned may 
hardly correspond accurately to the time of their origination, 

2. =1.57.85 (The Critical Ed. by the BORI). —GBP. 
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consists of 1) sariram, the body, 2) sthanam^ the location, 3) kala^ the time 
i.e. here the terminus, 4) laya^ the vanishing of the Om sound from percep- 
tion. Herewith the four parts of the Upanisad (verses 4-7. 8-10. 11-12. 
13-14) are shown in advance. 

I. ;§anram, the body of the sound Om, verses 4-7. As such are 
mentioned : 

Three Vedas : three fires : three worlds : three gods 
Body of the ^z-sound : ^Lgveda Garhapatya earth Brahman(n) 

„ „ H-sound : Yajurveda Daksina mid-region Visnu 

„ „ 7?2-sound : Samaveda Ahavaniya heaven Siva. 

In addition to this comes the 3^th mora which is merely mentioned 
(verse 4). The arrangement is as in Prasna 5. 

II. sthanam, location of the sound Om, verses 8-10. Within the 

‘brain-conch’ (sankha) shines the ^-sound as the sun; in it (shines) the 

w-sound as the moon ; further, (we have probably so to understand) the 
i«-sound shines in it as the fire while the 3 Jth mora rises from it as a 
pointed flame {iikhd). (cf. Maitr. 6,38). 

III. kdla, the time, i.e. probably the terminus of the sound Om, verses 
11 - 12 . 

The meaning of these verses, which are very problematic in text and 
interpretation, seems to be this : resembling the sun, and comparable also 
to a pointed flame in splendour is also the artery susumnd : when the end 
(kdla) approaches, the sound Om breaks through the sun in the brain 
described above (verse 8) as also through the 72000 remaining arteries and 
reaches (on to that Susumna), penetrating in the head {bhittvd murdhani) 
through the Brahmarandhram to the point where it becomes the all-creator 
and all-penetrating. 

IV. layUy the vanishing of the sound Om, verses 13-14. 

Just as a metal utensil or a gong, when struck, gives out a sound which 
fades away slowly, similarly one should let the sound Om also die away 
slowly; the peace (J5«//) in which it fades away, is the highest Brahman; 
for the sound Om (dhruva) is Brahman and helps towards immortality .] 

Introduction 

1. I proclaim the Brahman-lore, 

Which is omniscience, which the highest; 

It shows as origination and end 
Brahman, Vispu Mahesvara. 

2. Visriu, working with his miraculous power. 

Becomes, at intervals, a human being through compassion, 
His secret, as the Om-fire, 

Lies in the Brahman-lore. 
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3. The syllable Om is the Brahman, 

Thus, verily, teach the Brahman-knowers; 
Body, location, time and dying away 
Of this syllable, I will proclaim. 

I. The body (iariram) of the sound Om. 

4. There are three gods and three worlds, 
Three Vedas and three fires. 

Three moras and the half mora 
In that trisyllabic, blissful one. 

5 . The ^Lgveda, Garhapatya, 

The earth and Brdhman as god. 

That is the body of the a-sound 
As expounded by the Brahman-knowers. 

6. The Yajurveda and the mid-region. 

And the fire Daksiija, 

And the holy god Visniu 

Thus is the «-sound proclaimed to us. 

7. The Samaveda and heaven. 

The Ahavaniya fire also. 

And Kvara, the highest god 

Thus is the m-sound proclaimed to us. 

II. The location (sthanam) of the sound Om 

8. In the midst of the brain-conch 
Like the sunshine glitters the a; 

Within it is situated 

The «-sound of moonlike splendour. 

9. The m-sound too, like the fire. 

Smokeless, resembling a lightning flash — 
Thus shine the three moras 

Like the moon, the sun, and the fire, 

10. Thereupon a pointed flame 
Like a torch light exists; 

Know it as the half mora 

Which one writes above the syllable. 
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in. The terminus (Kala) of the sound Om. 

11. Yet one, like a pointed flame 
Subtle, like lotus-fibre, shines 
The sunlike cerebral artery 

[Passing through it] penetrates [the Om]. 

12. Through the sun and seventy two thousand 
Arteries, breaks through the head, 

And remains as bringer of blessings to all, 
Pervading the whole universe. 

IV. The vanishing, the fading away (layd) of the sound Om. 

13. And just as the sound of a metal utensil 
Or of a gong dies in silence. 

So he, who seeks the All, 

Lets the Om-sound fade away in silence. 

14. For that wherein the sound fades away, 

Is the Brahman, the higher; 

Yea, the whole sound is Brahman 
And conduces to immortality. 



K§URIKA upanisad 


[This passage is named “The esoteric doctrine of the kmikd (sc. 
dhdrand), of concentration which cuts like a razor {k§uray\ Along with the 
features of the Yogic practice well known from other Upanisads (the 
place and the way of sitting verse 2; the withdrawing of the Manas 
from sense objects and locking it up in the heart, verse 3 ; three kinds of 
breath-regulation, puraka^ kumbhaka^ recaka, verses 4-5), it contains an 
original thought, the details of which are often difficult to indicate on 
account of the uncertainty of readings, grammatical incorrectness of diction 
and the defectiveness of the commentary. 

The Yogin has to detach himself not only from all external objects, but 
also from his own corporeality. This detachment appears as a successive 
cutting away of the individual parts of the body which is accomplished by 
means of the Manas as a razor {jk?ura^ verse 11, — hardly consistent with the 
locking up of the mind in the heart, verse 3) through a process in which 
attention is concentrated (dhdram) on the individual parts of the body 
and thereby one secludes himself from them successively {nirodha; in verses 
6-7 dve should be supplemented by dhdra^e and trayas, as the scholiast 
states, by nirodhajj). Thus one detaches oneself successively from one’s toes, 
ankles, knees, anus and penis and reaches to the navel; from here along the 
su^umnd (already Chand. 8,6,6, although not mentioned with this name, 
but as the 101st main artery) to the heart and further in the neck where the 
Susumna serves as the support {taittilam, pillow) of all other arteries and is 
specially surrounded and protected by two of these, viz. I4d and Pingald. 
One again cuts away all other arteries with the mind-razor and goes along 
the susumna upwards and out, while one leaves behind in it all good and 
bad states {bhdva)y one as it were stuffs the Susumna-pillow with them 
(verse 20; cf. Saihkhyakarika verse 40; bhdvair adhivdsitam Ungam), Since 
in this way one cuts off all parts of the body by meditative concentration 
on them, one breaks all the chains of the Samsara and is no more required 
to be born again (verses 21-24). —Particularly striking is the application of 
dhdrai}d, which otherwise means fettering of the mind, here however the 
concentration of attention on the individual parts of the body for the 
purpose of detachment from them. Similarly striking is the contradiction 
related with it and which is already mentioned, viz. that the Manas is 
locked up in the heart (verse 3), and at the same time it is supposed to be a 
razor (ksura) with which one cuts off the individual parts of the body, 
from which the whole Upanisad has received its name.] 
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1 . The cutting concentration I will proclaim 
For accomplishing the Yoga, 

He who attains it as a Yogin, 

Is no more born again. 

2. As the main contents of the Veda, 

As precept, Svayambhu expressed this; 
Choosing a silent place. 

And a proper kind of posture, 

3. Like a tortoise one draws in the limbs. 

Locks up the Manas in the heart; 

Employing the twelve moras^ 

Under Om-saying gradually 

4. The whole body one fills with breath. 

And shuts all its doors. 

Leaning by degrees to the heart. 

Breast, hips, face and neck. 

5. Thus lets the Yogin flow in 

The breath, which goes through the nose; 
After the breath has stayed in the body, 

He releases it slowly again. 

6. Through fixed moras making steady 
The breath, first in the big toes. 

Then in the two ankles, two calves. 

Three to the right, three to the left,® deepening, 

7. Then in the knees and thies. 

Anus and penis, two times three,® 

Finally one enters the location of the breath, 
The region of the navel. 


1. Cf. Nadabindu, verses 8-11. 

2. “Accomplishing three restraints (nirodhSlc) every time”. (Schol.) 
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8. There is the Susumna artery, 

Many arteries surround it. 

Pale red, yellow and black, 

And from deep red to dark red. 

9. But one should slip into the subtle 
And delicate white artery, 

There upwards climbs the vital breath, 

As a spider along a filament. 

10. So he comes to the great seat of the Purusa, 

Which looks like a lotus red. 

Which as '‘the little lotus flower” 

The Vedanta texts delineate to us. 

11. Penetrating through It, along that artery 
He ascends to the neck. 

And seizes the sharp razor of Manas, 

Shining bright with knowledge, 

12. Sharpens it and cuts off completely 
The forms and names. 

And through Manas, the sharp, 

Gives himself permanently to the Yoga. 

13. Glorious like Indra’s thunderbolt, 

One praises the joints and legs as firrn. 

Until through power of meditation, through Yoga, 
Through concentration he cuts them off. 

14. Shifting himself into the thies. 

He cuts off the breath and the joints. 

Through Yoga, repeated four times, 

Without hesitation cutting them off. 

15. Then gathers together within the neck ' 

The Yogin his host of arteries. 

Of which a hundred and one 
Are regarded as the best of them: 
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16. Where on the left guards Ida 
And on the right the Pingala, 

Between them is the chief spot; 

He who knows it, knows the Veda. 

17. Dustless, entering into Brahman, 

The Susumna is related to it. 

It’s the pillow on which rest 

The seventytwo thousand [arteries]. 

18. Theconcentration-Yoga splits everything, 

The Susumna it splits not. 

With the lightning-sharp razor of Yogic power 
Which shines like the fire. 

19. He should split the hundred arteries, 

The wise one here on earth itself. 

And just as with Jasmine flowers 

A pillow is perfumed. 

20. So the Yogin stuffs the artery 
With states good and bad. 

Thus prepared he moves off. 

From future birth liberated. 

21. Then, well conscious in the mind. 

He chooses a quiet place, 

Freed from worldly inclination and expectation, 
A real knower of Yoga, by and by. 

22. Just as a bird, cutting the cord, 

Soars fearless into the sky, 

So the soul, cutting the cord. 

Rises above the Samsara. 

23. Just as a flame, having burnt, 

At extinction comes to nought. 

So the Yogin, having burnt 
His actions all, comes to nought. 
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24. Who as a Yogin with the razor. 

Pointed with breath-control, sharp with moras, 
Sharpened on the stone of renunciation. 

Cuts the cord in two, remains free. 

25. He attains immortality. 

Who frees himself from desires, 

Who, giving up all wishes. 

Cuts the cord in two, remains free. 




CCLIKA UPANISADI 


[Culika (from cula, cudd “the tip” in a variety of meanings) is, accord- 
ing to the introductory verse of the commentary, “pointed top of a pillar”. 
The pillar (we may perhaps explain it so) would be probably the Samkhya 
philosophy and its tip the theism of the Yoga in which our author makes 
the Samkhya philosophy end. At first he stands on the ground of the 
Samkhya doctrine, certainly not the same as we know it from the Sarhkhya- 
karika and the Sutras, but of an older form as appears, e.g. in the Maitr. 5 
(cf. our introduction there), which does not yet bluntly contrast the Purusa 
with the Prakrtij but makes him develop out of the Sattva. Similarly our 
author declares the Purusa as “staying in the Sattvam” (verse 2) and 
portrays him (if our interpretation of verses 3*4 is agreed upon) as the one 
who with the Prakrti creates the world, but then as an infant sucks at her 
breast, and that he can be observed only in this condition {asakyah so 
^nyathd drastum). Among the numerous soul-infants, who thus drink the 
sense-objects, is a soul who, as God (the Isvara of the theistic Yoga system), 
enjoys her at will, and who is seen as eating the sweet berry by the Snatakas 
and the Adhvaryus at the sacrifice (according to ?.gv. 1,164,20,22), but in 
reality is entirely devoid of activity (uddstna; verse 8). Besides the sacrifice 
of the Adhvaryus, all the Sastras of the Bahvrcas and all the seven Stomas 
of the Chandogas also are meant for him (verse 9), but particularly the 
Sarhhita and the Brahmana of the Atharvaveda extols him as Brahman in 
the esoteric teaching of the Mantras “with a series of designations” (jpada- 
krama-samanvitam, verse 10). This series is then presented in verses 11-13; 
the Brahman appears as : 

brahmacdrin Atharvav. 11,5 (Gesch. d, Phil, I, 277-282); 

vrdtya, a wandering ascetic, Atharvav. 15; 

skambha^ a pillar, Atharvav. 10,7.8 {Gesch. d. Phil. I, 310-324); 

palita, the “grey with age”, Atharvav. 9,9.10 (?.gv. 1, 164; Gesch. d. Phil. 

1, 105-119); 

anadvdn, bull, Atharvav. 4,11 {Gesch. d. Phil. I, 231-233); 

rohita, the red one who has arisen (the sun-god), Atharvav. 13,1.2.3 

{Gesch. d. Phil. I, 212-230); 

ucchista, the remaining, Atharvav. 11.7 {Gesch. d. Phil. I, 305-310); 
kdla, the time, Atharvav. 19,53.54 {Gesch. d. Phil. I, 210-212); 
prdi^a, the vital breath, Atharvav. 11.4 {Gesch. d. Phil. I, 301-305); 
bhagavdn dtmd, the exalted Atman, Atharvav. 10,8,44 {Gesch. d. Phil. 

I, 324); 


1. Named Mantrika-Upanisad (32) in the collection of 108 Upanisads. 
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puru$a Atharvav. 19,6 (ELgv. 10,90; Gesch. d, PhiL I, 150-158); 

Sarva, Bhava, Rudm, Atharvav. 11,2; 

Isvara along with Purusa Atharvav. 19,6,4; 

Pmjdpati Atharvav. 4,2 and often repeated (Cf. however Gesch, d, PhL 

1, 189-190). 

Virdj Atharvav. 8,9,10; 

Pr^ni (to be so read for Pdrm) Atharvav. 2,1 {Gesch, d. Phil, I, 253). 

salilanii primordial water, Atharvav. 8,9,1. 

The Atharvans know him as the Head (perhaps with reference to 
Atharvav. 10,2,26-27.10,8,9), while some as the 26th (the Isvara of the 
Yoga along with the 25 principles of the Samkhya) or as the 27th (pro- 
bably by differentiating the Cittam from Buddhi, Ahamkara, Manas) or as 
the revered one who brings to Vyaktam the 24 principles hidden in the 
Avyaktam (verses 14-15). But he is also one, two, three - five etc. as the 
verse 15 (with a reference evidently to Chand. 7,26,2) assures, he is the 
source and the place of dissolution of beings. One who proclaims him 
(exoteric) as life-principle obtains inexhaustible food for himself and for 
his ancestors, one who perceives him (esoteric), whether or not he is a 
Brahma^ia, he enters into him for perennial rest. 

The Upanisad may have found its place at a time when the theistic Yoga 
developed out of the Samkhya doctrine which had not still been finalised 
systematically, and would, if this view proves to be correct, be of a special 
value as a proof of this transition.] 

1. The bird, radiating, eight-footed^ 

Three-stranded,2 eternal jewel. 

Having flames of fire, wandering twofold,® — 

Everyone sees him and sees him not,®— 

2. When at the time of creatures" delusion 
The darkness around God is torn. 

Then He is seen in the cavern of Gutjas, 

In Sattvam, by the Gurialess one. 

3. For He is not to be seen otherwise. 

As when like an infant He sucks^ 


1. Illuminating the eight regions of the heaven. 

2. trisutram, perhaps because fettered with the three Gunas. 

3. Everyone sees Him as the sun-bird, and does not see Him as the 
Atman. 


4. Read dhayamdnah. 
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Maya, the mother of all that becomes, 

Eternal, firm, of eightfold form.^ 

4. Lying, 2 he sucks at her breast; 

And again she becomes excited and broad 
And brings forth for the Purusa, 

By whom she was covered before. 

5. With the cow’s voice lows^ 

The procreatress, who cultivates the beings. 

The black, white and red,^ 

Milking all desires for the master alone. 

6. Countless indeed are the infants. 

Who drink the world of senses. 

But only one as God drinks her. 

Freely following His own will. 

7. Through his thought and deed 
He enjoys first, the holy God, 

The all-bestowing milch-cow, 

Who is worshipped by all sacrificers. 

8. In her they see the great Self 
As bird, that eats the fruit,® 

Although it eternally sits idle, 

Sacrificing householders and priestly class 

9. After Him, speaking, repeat 

the ?.g-singers, in tradition versed, 

Him in Rathantaram, Brhat. 

In all seven® applies the song. 

1. Maya (Prakrti) is eightfold, perhaps in the sense of the eight forms: 
of Siva v^hich occur in the Nandi of the Sakuntalam. 

2. Literally : “She (the Prakrti) is lain upon, sucked, by him” (read 
dhtyate), 

3. Cf. Rgv. 1,164,28 (Atharvav. 9.10.6). 

4. Following Svet. 4,5; the three Gupas are meant. 

5. Rgv. 1,164,20 iGesch, d. Phil. I. 113). 

6. The seven forms of Stoma may have been meant ; Rathantaram and 
Brhat are of course Stoans. (For the names of the seven Stomas, see Ind^ 
Stud. IX, 276). 
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Q in the esoteric lores 
, in a series of words 
m the Atharvans, 
t sons of Bhrgu. 

i-student/ as wanderer,^ 
and as grey-with-age,^ 
nainder® and Rohita^ 
ms the Bhrgu-work. 

\ Praria,® as Atman/® 
one, as Purusa/^ 
lava and Rudra^^ 

Purusa^3 together. 

id as primordial water/^ 
id prajapatP*^ 

iptions^® coupled with aphorisms 
•vans, the Lord is praised. 

twentysixth,^® 

wentyseventh, 

ktharvav. 11,5. 
av. 15. 


an sums up the epithets appearing there, 
s), Bhava Rudm 11,2. 

the same time Pumsa 19,6,4: The Poona edition 
arvav. 11,2,18) sa-asuras tatha; anyway Pumsa 
ing. 

i is meaningless, because we cannot probably expect 
ight of something like kena parsiii etc. 10,2,1. 


d often, mostly to give a new meaning to it. 
0 the Brahmanas {yidhi) of the Atharvaveda. 
Man<}akya-Karika 2,26. 
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The Atharvans know him as the head 
The Samkhyas as the Gunaless Person. 

15. Who makes the Avyaktam visible 
As Vyaktam, in twentyfour ways; 

As one without and with duality. 

As threefold, fivefold, Him they know.^ 

16. Through the eye of knowledge 
The Brahmanas see the One alone 
Extending throughout, from Brahman 
Down to the world of plants. 

17. In whom is woven this universe, ^ 

All that moves and does not move, 

In Brahman also merges everything 
As bubbles in the ocean. 

18. In whom enter all the objects 

Of world, in whom become invisible. 

In whom they merge and emerge again 
To view like so many bubbles. 

19. That in body as soul he dwells. 

The wise show with reason, 

And that as God, again and again. 

He changes His dwelling thousandwise. 

20. Who, as a Brahmana true to law. 

Teaches this at the time of the Sraddha meal (Kath. 3. 17), 
He obtains for himself and forefathers 
Food and drink inexhaustible. 

21. Yea, who, Brahmana or not 

Knows the Brahman and its commandment. 

He disappears, entering 

Into the one who rests in the Brahman, 

—Into the one who rests in the Brahman.® 


1. A reference to Chand. 7,26,2. 

2. Brh. 3,6. 

3. Literally : ‘‘they are merged in the Brahman {tatraiva\ in that [as in 
the case of rivers, Chand. 6,10. Murid. 3,2,8] their mouths disappear 
illnasyah) for a union with the one who [already] exists in the Brahman- 
ocean (Jbrahmasdyine^ Dative of purpose),” 




nAdabindu upanisad 


[Ndda the tone, especially the buzzing nasal sound, in which the word 
Om fades away; — bindu the point, especially that of the Anusvara, which 
denotes the third mora of the sound Om as also its reverberation as 
3 Jth mora; — ^therefore nadabindu-upani^ad “the secret meaning of the 
nasal-point”. 

The philosophical rigour, with which the older Upanisads had excluded 
all identifications of the empirical reality from the Brahman {netU neti)^ 
brought with it that in order to satisfy the necessity of worship one had to 
catch hold of symbols and, as remarked above, in the interest of 
philosophical truth there was nothing at all wrong if, as a symbol, such a 
meaningless thing as the word Om with its three or later three and a half 
moras (t 2 +z/-i-w+reverberation) came to be chosen. According to our 
Upanisad the true Yoga, and with it the way to salvation consists in the 
meditation of this Om along with the renouncing of all sense perception, 
through the Indriyas and the Manas (verse 18) and the annihilation of 
attachment to the world of sense (verse 19). 

In the first part (verses l-6a) the Atman appears, with an appeal to the 
Atharvav. 13,3,14 (Gesch. d. Phil. I, 228), as the bird (hamsd) which 
“spreads its wings broad like thousand days” and carries the Yogin on 
high. The 3 J moras of the word Om and the three Gupas of the Stokhya 
doctrine are designated the parts of the body of this bird, dharma and 
adharma (it observes the right and the wrong of men) its eyes, and its body 
extends upwards through all the seven worlds : bhiir^ bhuvah, svar , mahar 
(cf. Taitt. 1,5), jana(r)loka, tapoloka, satyaloka (cf. with Mund 1,2,3 above). 

Further (verses 61)-7) it is taught, that of the moras of the word Om, 
a is dedicated to Agni, u to Vayu, m to the sun, and the reverberation to 
Varupa. 

Each of these four moras, the text thus goes on (verses 8-11), has a 
threefold aspect (is kaldtrayanand), from which originate the following 
twelve objects of meditation : 

ghosinU — vidyunmdli, — patangU 

vdyuvegini — ndmadheyd, — aindrl, 

vaUiyavi, — sdmkari, — mahati^ 

dhruvdi — mami, — brahml. 

According as one meditates on one of these twelve forms at the time of 
death, — thus the development in verses 12-17 is in evident imitation of 
Pra§na 5, — one attains, as his reward : 

king in India, — ^Yaksa, — to become a Vidyadhara, to become a 

Gandharva, — Somaloka, — communion with Indra, communion with 
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Visnu, — Rudra (Pasupati), Maharloka, dhruvam, — Tapoloka, 
— Brahman; 

from where only then he reaches the Brahman which is sadoditam 
{^sakrdvihhatam, Chand. 8,4,2), from where the luminaries rise (Kath. 5,15, 
the germ already in B.v. 10.121,6).] 

The Atman as bird 

1. Its right wing is the a sound, 

The u is its left wing. 

The w-sound is its tail-feathers, 

The half mora is its head. 

2. Rajas and Tamas its feet, 

The Sattva is called its body, 

Righteousness is its right. 

Its left eye is the wrong. 

3. At his feet is Bhurloka, 

At his knees Bhuvarloka, 

Svarloka at the hip region, 

At the navel is the Mahar- world. 

4. At the heart is Jana(r)loka, 

At his neck the Tapas-world, 

Between his forehead and the brows 
Is located the Satyaloka. 

5. ‘‘He spreads to a thousand days’ width” 

In this hymn (Atharvav. 13,3,14) he is meant. 

It is the bird on which ascends 
The knower of the Yoga. 

6. He is not slave to work. 

Him do not bind many a thousand sins. 

The three and half moras of the word Om 

The first mora is sacred to Agni, 

To the Vayu the one that follows; 

7. The mora, which comes as the third, 

Has the lustre of the solar orb. 

The three and halfth, the highest 
The wise name it after Varuna. 
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The twelve partial moras of the word Om 

8. Each of three moras has its own 
Aspect in three parts; 

That’s how the Om sound is interpreted, 

Listen to it with attention and thoughtfulness. 

9. The first mora is rich in sound. 

The second is wreathed with lightning, 

As third follows the fiight-enjoyer. 

The fourth is swift as wind. 

10. The fifth is the namable. 

The sixth is called sacred-to-Indra, 

The seventh after the God Visnu, 
after iSamkara (Siva) the eighth is called. 

11. The ninth is called great, 

The tenth is regarded as the firm, 

The eleventh is the silent, 

The twelfth is called the Brahmic. 

Reward for the meditation at the time of death 

12. Meditating on the first mora. 

If one gives up life. 

Then in the Bharata Varsa 
He is born as a sovereign king. 

13. Who in the second departs. 

Becomes a high-souled Yaksa, 

The third makes a Vidyadhara, 

A Gandharva the fourth one. 

14. And who, while giving up the life. 

Meditates on the fifth mora, 

He lives among gods, he roams 
In the Somaloka magnificently. 

15. The meditator of the sixth with Indra, 

Of the seventh, with Vis^iu, 

With Rudra, with Pa§upati lives he, 

Who meditates on the eighth. 



686 


Sixty Upanisads 


16. The ninth leads to the World-of-greatness^ 
The tenth to the firm place, 

The eleventh to the Tapoloka, 

To the eternal Brahman the twelfth. 

17. And then to the pure, partless. 
Omnipresent, holy. 

To the eternal light of Brahman, 

From which the luminaries originate. 

The Yoga and its reward 

18. When, free from senses and Gupas, 

The Manas is dissolved in itself. 

Not comparing, not imagining — 

That is called the correct art of Yoga. 

19. Serving him and attached to him. 

He is gradually liberated from the body 
prospering in the Yogic practice. 

Free from all worldly attachment. 

20. Then all bonds are loosened. 

And pure, unstained and free. 

Becoming Brahman, he goes there through 
Into the highest bliss. 

Into the highest bliss. 


1. i.e. Maharloka (OBP) 



BRAHMABINDU UPANISAD 

[The name of this Upanisad Brahmabindu Upanisad {Amrtahindu UpanU 
§ad in Samkarananda, Anquetil, in the Telugu edition and in a few 
manuscripts) must no doubt mean “the esoteric instruction on the point 
which signifies the (higher) Brahman,” i.e. on the Anusvara of the word 
Om, which, in so far as it denotes the reverberation also, refers to the 
higher wordless Brahman, while the word Om as such represents only the 
“Word-Brahman” symbolically (verses 15-17). Accordingly, the verse 7 
teaches that through the sound (Om) one can only ‘begin’ the Yoga, but 
the highest one must remain wordless. For the rest nothing further is said 
of Om and its reverberation. The Upanisad rather treats of the dissolution 
of the Manas (verses 1-10), the relationship of the Brahman with the world 
of appearances (verses 1 1-17), the worthlessness of the external perception, 
bookish learning etc. (verses 18-22) in a way which makes it (Upanisad) 
appear like a link between the older Upanisads and Saihkara, whose 
favourite illustration of the space in the jar and the universal space already 
appears here (verses 13-14), as also the verse 12 which is indeed cited by 
Sarhkara under Brahmasfitra p. 810,1, possibly from our Upanisad. Also 
it has five verses (1.2.4.5.17) in cpmmon with the Maitrayaga Up. (6,34 
and 6.22), which appear there as citations, and as more torn off than in our 
Upanisad, in whose context they are woven quite naturally. It is therefore 
quite probable that Brahmabindu Up. is cited in the Maitr. Up. — Of 
sectarian inclinations there is no trace, with the exception of Vasudevab 
at the end, which can, however, by reason of its metrical impossibility, be 
surely recognized as an interpolation by one or the other worshipper of 
Vispu-Krspa and which has dislodged the original end (something like iti 
smrtam)^ 


Verses 1-10 

The withdrawal of Manas from the sense objects and 
liberation as its result 

Om! 

1. The Manas, they say, is twofold. 

Either impure or pure. 

Impure, when it imagines desires. 

Pure, when it is free from desires. 

2. The Manas therefore is the cause 
Of bondage and liberation to us: 

Of bondage, when attached to object, 

Of liberation, when free from it. 
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3. Since by the objectless Manas 
Liberation is conditioned, 

So one who aspires after it, 

Should free his mind from object. 

4. Free from attachment to sense world, 
Who locks up bis Manas in the heart. 
And thus reaches Manas-lessness, 

He goes into the highest one. 

5. Restrain your Manas so long, 

Until it is annihilated in the heart. 

This is knowledge, this liberation, 

The rest is all learned trash. 

6. Not thinkable and not unthinkable, 
Thinkable and unthinkable together, 
Free from every partisanship 

Is Brahman, which he then reaches. 

7. Beginning the Yoga with Om, 

Meditate wordlessly on the highest one, 
Since through wordless meditation 

Is being attained, not mere non-being. 

8. That is Brahnaan, the partless, ^ 
Changeless and without deception; ^ 

‘T am that Brahman”, so knowing 
One surely reaches the Brahman. 

9. The changeless, endless, 

Causeless, incomparable, 

Without limits and without beginning, 
One knows as the highest bliss. 

10. There’s no death, no becoming, 

None bound, none aspirant,^ 

No liberated existence, -no desire for it,* 
That is the highest reality. 


1, JVa baddho na ca sddhakah with the Telugu ed. and Sainkarananda. 
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Verses 11-17 

The Atman and the world of appearances 

11. Know the Atman as one. 

Then, waking, dream and deep sleep. 

Throwing off these three states, 

You will never be born again. 

12. A single being-self there is. 

It dwells in each and every being. 

Uniform and yet multiform 
It appears like the moon in pond. 

13. As the space, which a jar encloses. 

When the jar is broken to pieces. 

The jar alone breaks, not the space. 

Life is like the jar. 

14. All forms are like the jar; 

Unceasingly they break to pieces; 

When departed, they are unaware, 

Still he is aware eternally. 

15. One who is enveloped in word-delusion. 
Remains caught up in the heart-lotus. 

But when the darkness grows clear. 

He sees the unity all alone. 

16. Brahman is the syllable of the Om-sound; 
When it fades off, what remains. 

The wise meditate on that eternal one, 

The seekers of the peace of soul. 

17. Two sciences are necessary, 

The Word-Brahman and the uppermost; 

One who is versed in the Word-Brahman, 
Attains to the highest Brahman too. 

18. The wise, searching through books 
For real insight into knowledge, 

Throws off the mass of bookish stuff, 

As one the chaff, who strives after corn. 
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19. The cows, to be sure, are many-coloured, 

But uniform is the colour of milk; 

The Self-knowledge is like the milk, 

Its characteristic like cows. 

20. Like butter, hidden in milk, 

True knowledge dwells in all that lives; 

Ever, with mind as the churning rod 
Everyone should churn it out in himself (Ary a). 

21. Using the whirling rope of knowledge. 

One should obtain, like fire by friction. 

That partless, stainless silence; 

“I am that Brahman*’, as it’s said. 

22. That which is the abode to all beings, 

To which all beings are abode; 

Which holds in it all affectionately, 

That I am, the Vasudeva, 

— That I am, the Vasudeva. 



AM^TABINDU UPANI§AD 


[Amrta-bindu Upanisad or Amrta-ndda Upanisad as it is already called by 
Say ana (who cites its 10th verse under Taitt. Ar. 10, 27, page 849) and 
elsewhere (also in Samkarananda’s commentary) means : “The esoteric 
doctrine of the (Anusvara) point (bindu) or of the reverberation {nada) of 
the word Om, which signifies the Immortal (Brahman)” or also ‘‘which 
grants immortality’*. In view of the positiveness with which every sound 
element is excluded in verses 4 and 24 the former name is more appropriate, 
as also better attested. The interchange of the names can be explained in 
this way that the name Brahraabindu was dropped by scribal oversight and 
was replaced by Amrtabindu, so that it was necessary to choose a new name 
for our Upanisad also. 

The contents consist of an introduction, four parts, and a concluding 
verse, 

The Introduction (verses 1-4) not only condemns all bookish 
learning but it also considers the sounding elements of Om as pure means 
to the end. Only the soundless m (asvara makdra), which is also signified 
by the Anusvara-point (bindu) is to be meditated. 

I. Verses 5-16. Of the eight members of the Yoga system our Upani§ad, 
like Maitr. 6, 18, mentions only five to which, as there, tarka, is added as 
the sixth. 

1. pratydhdra, withdrawing of the Manas and the Indriyas from the 
sense objects (explained in verse 5, which would better stand after the 
verse 6). 

2. dhydnam, meditation, whose explanation is missing. 

3. pranayamat breath-controlling, consisting of (a) recaka, emptying, 
<b) puraka, filling, (c) kumbhaka, retaining of the breath in the chest. 

4. dharandt locking up into the Atman of the Manas drawn away from 
the sense objects. 

5. tarka, reflecting, missing in the YogasUtras, and explained differently 
from Maitr. 6, 18. 

6. Communion in the Atman, the Self, “which one meditates, although 
one already possesses it” {yarn labdhvd api eva manyeta). 

II. Verses 17-27. Rules for the conduct of a Yogin : ways of sitting, 

of meditating over Om etc.; verse 27 would better stand at the beginning, 
before verse 17. 

III. Verses 28-31. Reward of the Yoga. The five moras, which are 
imagined here, correspond to the five properties : smell, taste, sight, touch 
sound; the earth has all the five, the water four, the fire three, the air two, 
the ether one. By concentrating on the half mora one liberates oneself 
from all these. 
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IV. Verses 32-37. The Prana and its five ramifications, to which here 
not only a particular seat but also (similarly as in Chand. 8,6,1 to the arteries 
of the heart) five different colours have been assigned. 

V. Verse 38. Final promise. The term man^alam here and in verses 
17.26 is not clear; in verse 17 the same is to be muttered, in verses 26 and 
38 a transition point of the outgoing soul, in 38 before its exit from the 
body and in 26 after it; also, as it appears, the word ma^dalam has three 
different meanings at the three places which is not without doubt in so 
small a work.] 


Verses 1-4. 

Superiority of Brahman over the book learning and over the 
audible part of the word Om 

1. The wise who read the text books, 

And studied them again and again. 

When partaking of the Brahman’s knowledge, 

Throw them off, as if they burnt. 

2. He mounts the car of Om, 

His charioteer is Vist)u, 

He seeks the abode of the Brahman- world, 

To win the Rudra for himself. 

3. But the car is useful. 

Only so long as one is on the highroad; 

Who has come to the end of the highroad, 

Leaves the car, and goes on foot. 

4. So one leaves the word-symbol also, 

And only with the silent m 

From Om one comes to the soundless. 

Silent, invisible place. 

Verses 5-16 

The six limbs of the Yoga 

5. The five objects of sense 
And the Manas, the mobile. 

Are only the reins of the Atman, 

To know this is withdrawal. 
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6. Withdrawal and meditation^ 
Breath-control and chaining, 

Reflecting and communion, 

Are the six limbs of the Yoga. 

7. As by melting, the slag 

Of the raw ore is completely burnt. 

So by restraining the breath 

The faults of senses are completely burnt. 

8. By breath-control is burnt the fault, 

By chaining, the sin. 

Having thus annihilated the sin 
One should think of the shining one. 

9. [While thinking of] the shining one 
One breathes out and in again. 

There are three controls of breath. 
Emptying, filling and retaining. 

10. The Gayatri with its head 
Along with Vyahrtis and Pranava 
Say thrice in one breath, 

That is called the breath-control.^ 

11. When one, expelling the breath out, 
Makes contentsless, empty space. 
Restraining himself to this emptiness, — 

It is, what they call, the emptying. 

13. ^Pursing one’s lips like a lotus-stalk. 

One is accustomed to drink water;® 


1. —Visnusmrti 55, 9. Further this verse is cited by S^yana under Taitt. 
Ar. 10, 27 (which section contains the entire formula prescribed here), p. 849, 
and, indeed, as occurring AmxtanadopanUadi, The “head of the Gayatri” is 
the formula which crowns it (follows it) : Om apo jyoti rasd'mrtam brahma 
(auch Maitr. 6, 35. Prapagnihotra-Up. 1 above), upon which should follow 
the Vyahrtis {bhurt bhuvab, svar) and the Pranava {Om), 

2. See note 1 on p. 694 —GBP. 

3. According to the Telugu ed. and Samkarananda : vaktrexia 
utpalandlena toyam dkar^ayen narah. 
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One should similarly draw in wind also. 

It is, what is called, the filling.^ 

12. When one breathes neither out nor in , 2 
And doesn’t move his limbs also, 

And when the air is thus held fast, 

That is called the retaining. 

14. Look at the forms like the blind, 

Hear the sound like deaf 
Regard the body as a log of wood. 

Then you are called the pacified. 

15. Who sinks into the Self the Manas 
As the organ of imagination 

And thus remains chained to himself,— 

That is renowned as the chaining. 

16. Thinking, which does not run counter 

To the accepted doctrine, is called reflecting. 
What one already has, and still ponders over® 
That is the object of communion. 


1. Narayana’s codex, as also that of Weber, have (on the other hand), 
kumhhaka (retention) in verse 13 and piiraka (filling) in verse 12. Weber’s 
suggestion to transpose the two is supported by the Telugu ed. and 
Samkarananda’s text, which also explain the cause of confusion, in that 
in both of them verse 13 rightly comes first, then verse 12. Some copyist 
transposed them through oversight, and a later copyist established the 
sequence recaka, puraka, kumbhaka required by verse 9 in such a way that 
he simply interchanged the two terms in verse 13 and verse 12, which gave 
rise to the naive remark of Narayana that here a special kind of Kumbhaka 
has to be understood. 

2. The Bibl. Ind. reads : na ca ucchvaset, na anucchvaset^ which would 
be an example of a privative a prefixed to a finite verb {nanas find samdsah); 
Weber reads: na ucchvasen na anucchvdsayet ; but anu-\-ud-\-svas does not 
occur and it can scarcely mean “breath in”. The Telugu ed. has probably 
the correct reading : na ucchvased na ca nisvdsdir (scil. svasety, or one can 
read with Samkarananda and the Bombay edition : na ucchvasen^ na ca 
nisvaset. 

3. According to Weber’s MS : yam labdhvd apt eva many eta, Narayana 
reads: yam labdhvd api avamanyeta and draws attention to Bhag. G. 6,22; 
the Telugu ed. (with Sarhkarananda) : samam manyeta yal labdhvd^ cf. the 
well-known : mama samadrso ydntu divasdh Ind, Spr, 2nd ed. No. 844. 
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Verses 17-27 
Rules for the Yoga 

17. Upon a level ground, 

which is lovely and free from defects. 

He should take care of his Manas 
And mutter a Mandalam;^ 

18. Twining properly as Yogic posture 

The lotus-posture, the cruciform-posture. 

Or even the luck-posture^ as well. 

He remains facing the north.^ 

19. He closes one nostril with a finger, 

And takes the air in with the other, 

Blocks in himself the energy-fire^ 

And meditates on the sacred sound. 

20. Om ! This syllable is Brahman, 

With Om alone he should breathe out. 

With this divine sound frequently 

He washes away the stains of the soul. 

21. Then he should meditate and utter 

The formula in the sequence mentioned (verse 10), 
Repeatedly, more than repeatedly, 

No excess here is too much.® 

22. Casting down his eyes within himself 
Sideways, above and downward, 

He sits motionless, firm of manner. 

Then he really practises the Yoga. 


1. According to Narayapa a formula referring to the solar orb, such 
as : yad etan mandalam tapati, Samkarananda otherwise. 

2. padmasamnii svastikam, bhadrdsanam are three modes of postures 
with crossed legs. 

3. Cf. Maitr. 6, 30. 

4. i.e. probably the energy (tejas), of which Maitr. 6, 35, 37 speaks. [The 
Skt. original simply reads agnim, — GBP] 

5. With Weber’s Ms : na atimurdham atikramah (Nar., ^amk., Weber 
otherwise). 
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23. Rhythm fin breathing], resignation, ^ 

Chaining^ and union, ^ 

The Yoga too, of twelve moras,^ 

Is regarded as fixed according to tempo. 

24. Voiceless, neither a consonant nor a vowel, 

Not guttural, palatal, labial, nasal, 

Without the burring sound, with both lips unmoved.— 
The sacred syllable, which sounds silently.® 

25. With this sound he sees the way. 

The way, along which his Prana goes. 

Therefore should one always practise it, 

So that he goes along the right way. 

26. Through heart-gate, wind-gate, 

The gate, which leads upward. 

And the opening of the gate of liberation. 

Which they know as the open orb.® 

27. AgainstTear, against anger, against sloth. 

Against too much waking, too much sleeping, 

Against too much eating, not eating, 

A Yogin shall always be on his guard. 

Verses 28-29 
Reward of the Yoga 

28. If in this way, at all times. 

He practises the Yoga according to rules. 

Then without doubt in him will arise. 

The knowledge in three months. 


1. yoga according to Narayana=^(3wd^/A/. 

2. dhdrar^d chaining of the Manas, cf. verse 15. 

3. Of the individual soul and the highest soul according to Anquetil, 
of Prana and Apana according to Narayapa. Samkarananda differently. 

4. For the twelve moras, see Nadabindu, verses 8-11. 

5. The word-play between aksara and ksarate (Cf. Talav. Up. Br. 1,24,1), 
almost untranslatable, here allows to be replaced by another one. 

6. Narayana thinks of the solar orb (Samkarananda differently). 
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29. After four months he sees the gods, 

After five he’s as strong as they, 

After six, without doubt, 

He attains to absoluteness at will. 

30. Through five moras he becomes akin to earth, 
- Through four to water; 

Akin to fire through three moras. 

Through two moras alike the wind. 

31. Through one mora space-akin; 

Yet he meditates on the half, 

Then he is finished with the mind, 

He thinks through him and in him alone. 

Verses 32-37 

The Prd^a and its ramifications 

32.1 Thirty fingers broad space there is. 

Where Praija resides with the Pranas, 

The breath, so called, as it serves 
As play-ground to the breath outside. 

33. Hundred and thirteen multiplied by thousand. 
Plus hundred and eighty times^ 

Results the incoming and outgoing breath^ 

In the interval of a day and night.'^ 

34. The Prapa, to begin with, dwells in the heart. 
The Apana has the bowel as its place. 


1. According to the (corrected) Telugu text ; 

trimsad varddhanguli^ prai }0 yatra prapaifi pratisthita^y 
esa prana iti khydto vahyaprariasya gocarah, 

2. Weber’s conjecture a^tis ca satam is supported by the Telugu ed. 
and Saihkarananda. 

3. viniivaso Telugu ed. 

4. The number 113180 divided by five (since all the five Prarias 
participate therein) gives 22636 respirations in 24 hours or 15, 7 in a minute 
which is correct for the grown-up on the average. Elsewhere the number of 
daily respirations is given around 21600 (Sarvadarsanasamgraha p. 175, 4) 
or even 21000 (under Maitr. p. 79, 4). The Hamsa Upanisad fixes it at 
21606. 
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Samana there, where the navel is, 
Udana, where there is the neck. 

35. The Vyana, finally, continually 
Runs, ruling, through all the limbs. 
Now the colours of the five Pranas, 
As they follow in order. 

36. The Prana resembles in lustre 
A red-hued precious stone. 

The Apana shines reddish 
Like a cochineal insect.^ 

37. The Samana shines in belly 

Like a milk-coloured mountain-crystal. 
The Udana is pale yellowish, 

The Vyana of the hue of a flame. 

Verse 38 
Summary 

38. In whom, breaking through this ring. 
The vital breath ascends to the head. 
No matter where he dies. 

He is never born any more, 

— He is never born any more. 


1. indragopasamaprabhah of the Sanskrit original translated as *Wie ein 
Marienkaferchen’ by Deussen. — GBP. 



DHYANABINDU UPANISAD 


[The Dhyanahindu Upanisad^ i.e. “the esoteric doctrine of the point 
{bindu of the Anus vara in Om), to which the meditation {dhyana) relates” 
contains an introduction and four parts. 

The Introduction (verses 1-3) promises, in two stanzas taken over out 
of context from Yogatattva 1-2 and in the third of its own, eradication of 
all sins as a reward of the Yoga. 

I. (Verses 4-6). The complete silence of meditation is in accordance with 
the infinite subtlety of its object, which is explained by the illustration of 
the split hair-end taken from the Svet. 5, 9. 

II. (Verses 7-10). Through a series of original and pertinent illustrations 
it is shown how the Atman penetrates through all of its appearances, 
omnipresent in the whole as also in every individual part. The shade (chdya) 
in verse 10 does not offer any useful illustration and its emendation into 
idkhd suggests itself, even though it is not unobjectionable and is justified 
only by the word sakala which appears beside it to interpret niskala ‘the 
partless’ as part i.e. as non-whole. 

III. (Verses 11-17), After bringing the meditation of Visnu, Brahman 

and iSiva into relationship with the three breath practices pdraka, kumbhaka 
and in verses 11-13, there follow verses 14-17, a difficult section, 

which I cannot make up my mind, with Narayana and Anquetil, to again 
connect with the Triad for there is no basis for thus hacking the verses of 
the text. I rather believe that in contrast to Visnu, Brahman and Siva the 
Atman himself is described here, how as imminent he penetrates the world 
and still remains transcendent (on the other side of the sun and the moon). 
As individual soul (lotus flower) he is plucked after death and carried to 
the moon and the sun along the Pitryana and the Devayana according to 
the seed. 

IV. (Verses 18-23). The meditation of Om is described towards the end 
in abundant, but partly borrowed, metaphors; verse 19 stems from Mu^d* 
2, 2, 4, verse 20 from !§vet. 1,14, verse 21 from Amrtabindu 13. In verse 22 
there is in original comparison of the heart with a well from which (as even 
today in India) water is drawn up by means of a rope along an inclined 
plane, usually by a pair of bulls until, poured out, it comes to rest above. 
So also the Manas at the spot between the eyebrows and the nose as the 
dwelling place of the highest Atman, cf. Jabala 2.] 
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Value of the Yoga 


Sixty Upanifads 


1. ^ I will proclaim the truth of the Yoga 

For the well-being of the Yogin, 

Who listens to it and recites. 

He is freed from all sins. 

2. Vispu is called a great Yogin 
Great in magic power and penance. 

As a lamp on the way of truth 

He shines, the highest Purusa. 

3. Even if the sins are like mountains 
Stretching miles after miles, 

Yogic meditation pierces thro’ them, 

Nothing else ever penetrates them. 

Verses 4-6 

The silence of the meditation corresponds 
to the subtlety of the Brahman 

4. Higher than the first syllables 

Is the point, higher than resonance. 

The syllable vanishes with the sound,® 

Silent is the highest place. 

5. The sound which remains unbeaten. 

There is something higher than this sound. 

The Yogin who meditates on this 

As highest, doubts break off from him. 

6. A thousandth of a hundredth part 
Of hair’s tip, a part of this part, 

And of this a half part furtW, — 

So subtle is the pure being. 


1. Verses l-2=Yogatattva 1-2, where they suit better, and from which 
context they are secondarily taken over here, since they are missing in the 
two Poona MSS and the Telugu ed. 

2. sa iabdas ea aksare ksftjo, Telugu ed. 
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Verses 7-10 

Brahman and its appearances 

7. As fragrance is in flower. 

As butter is in milk, 

As oil is in oil-seeds, 

As gold is in ore. 

8. As the thread is in pearls. 

So firm in Atman are all beings. 

Therefore the knower of Brahman, with mind 
Firm on Brahman, stands unconfused. 

9. As the oil pervades the oil seeds, 

As the fragrance the flower, 

So in the body of man 
He is in it and outside too. 

10. Know the tree as the whole. 

The branch^ is only a non-whole, 

In the whole as also in the non-whole 
Everywhere the Atman dwells. 

Verses 11-17 

Visnu^ Brahman Siva and the Atman pervading them all 
For puraka, kumbhaka, recaka, see above, 
Amrtabindu Up. 11-13. 

11. Comparable to a flax flower 
Having his place at the navel. 

The heroic Vispu of four arms. 

On him one meditates with Puraka. 

12. With Kumbhaka on him. 

Whose lotus-seat is in the heart. 

On the god Brahman, the ur-father 
Red white, having four faces.^ 

1. I read sakha, 

2. Out of the descriptions like Rgveda 10, 81, 3 : «eye on all sides and 

face on all sides” etc. (comparable to Xenophanic o’ulos ‘org etc.), grew by 
materialisation god Brahman with four faces. — In a similar way in the 
biblical field, what were still concepts in the 1, 3-4, have taken a 

concrete shape in the imagination of Math, 1,18. Luk, 1,35, in order to be 
intelligible to the common people. 
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13. With the recaka he meditates 

Over the three-eyed enthroned on forehead^ 
Resembling a pure rock-crystal, 

Destroying sins, free from patches. 

14. Of eight petals,^ blooming downward. 

The stalk on high, calix down,^ 

Resembling a banana flower, 

He is the essence of gods.® 

15. The flower with a hundred petals, 

Which surround the seed-pod all around, 
Meditate on him beyond fires, 

Beyond the moon and the sun.^ 

16. Plucking off the lotus flower, 

In order to carry it away 

To the lunar fire,® to the sun,® 

The Atman surely the seed directs. 

17. Of three places’ and three paths,® 

He is the threefold Brahman and holy sound. 
Having three and a half moras,— 

Who knows him, has the knowledge. 

Verses 18-23 

The meditation on the Om-sound and on the 
reverberation 

18. Long-drawn like a drop of oil, 

Long-humming like the sound of a bell. 

Silently reverberates the tip of Om, 

Who knows it, has the knowledge. 


1. Perhaps the eight regions of the heaven. 

2. Probably immitation of Kath. 6,1 urdhvamulo avdkidkha eso "svatthah 
sandtanah. 

3. Editions available to me read sarvavedamayam for sarvadevamayam. 

—GBP. 

4. Beyond the goals of Pitryana and Devayana. 

5. Along the Pitryana. 

6. Along the Devayana. 

7. Nevel, heart and forehead. 

8. Perhaps, Pitryana, Devayana andTrtiyam Sthanam; or as Svet. 1, 4. 
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19. Om is the bow, the soul the arrow, 

The Brahman the target of the arrow, 

That one should hit unflinchingly. 

Identifying oneself with it like an arrow. 

20. Making one’s body the friction-wood, 

With the Om-sound as the upper stick. 

Through meditation’s friction one sees the God, 
Like the fire hidden in the wood. 

21. Pursing one’s lips like a lotus stalk 
One is accustomed to drink water. 

One should similarly draw in wind also, 

When as a Yogin one practises the Yoga. 

22. Using the half mora as a rope. 

Draw out of the well of heart-lotus 

The Manas upward along the path of artery, 
Between the brows, where it melts away. 

23. For the forehead between the brows. 

Where there is the root of the nose, 

Is the perennial dwelling place. 

The great resting place of all. 




TEJOBINDU UPANISAD 


[This Upanisad bears the name Tejo-bindu “the point (of the Anusvara 
in Om), which denotes the power (Brahman)” probably on account of the 
first word (similarly as in Kena and Isa), for otherwise there is no further 
discussion, either of Om or of its moras etc., in the fourteen verses which 
alone constitute our recension. 

They rather deal with, in a clearly ordered manner, the most important 
of the main features of the Vedanta doctrine one after another : 

Verses 1-2. DiflSculty of meditation (dhyanam). 

„ 3-4. The requirements of one qualified for it. 

„ 5-8. The place of the Brahman as its object. 

„ 9-11. The enigmatic nature of the Brahman. 

„ 12-14. Portrayal of one liberated alive. 

Although the train of thoughts here is on the whole clear, the individual 
passages are often equally difficult and have already demanded from the 
Indian commentator the most jaw-breaking exegetical acrobatics. But when 
he e.g. in verse 9 puts up with brahma^am instead of the required brahma 
with the remark that here is only a confusion of gender and case (lihga- 
vibhaktUvyatyayah)^ or when in verses 12 ff. he supplies irita na vidur 
(subject, copula, negation and predicate) to the accusatives lobham etc., 
which are completely hanging in air, to make them intelligible, — then we 
shall not follow him here as in much else but we will find ourselves facing 
the alternative as to whether the language feeling was already so completely 
blunted^ in the original author of these verses, or whether we are dealing 
with an enormously corrupt text-transmission. The latter alternative would 
seem to be supported by the numerous but not better readings of the Telugu 
ed. in which our 14 stanzas form only the beginning of the TejobindQpani- 
sad, which is followed by discussions in verses and prose which exceed 
more than thirty times the extent of our recension.] 

Verses 1-2 

The meditation (dhyanam) 

1. At the power-point aims the highest meditation, 

Supremely enthroned in the heart, 

Subtle, blissful, powerful. 

First gross, then fine, then superfine, 

1. Even for the title the majority of the manuscripts used for the Poona 
edition offer Tejabindu which is impossible. 
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2. Difficult to accomplish, difficult to reach, 
Difficult to look at, difficult to establish, 
Difficult to execute is this meditation 
Even for the wise and the lonely. 

Verses 3-4 

Who is qualified for the meditation 

3. One who conquers greed and anger, 

Worldly attachment and senses’ lust, 

Who lays aside duality, I-consciousness, 

Free from expectation, from wife and child. 

4. Who makes the inaccessible accessible, 

Strives only for teacher’s respect and gain, 

Who, stepping through the three gates, ^ 

Becomes the Haihsa dwelling in the three worlds. 

Verses 5-8 

The place of the Brahman 

5. Mysterious is the place. 

Brahman, groundless and unmanifest, 

With parts subtle like ether; 

That is Visnu’s highest step. 

6. It has three eyes,^ three Gunas,® 

It surrounds three invisible worlds, 

Unmoving, unchanging, 

Without props, without foundation. 

7. Free from all determinations. 

Beyond the range of word and thought. 

To be grasped by Self-absorption alone; 

No word names it, no mesh of words. 


1. According to the commentary ; renunciation, patience and 
respectfulness towards one’s teachers. 

2. Ostensibly the three Vedas. 

3. Sattvam, Rajas, Tamas. 
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8. Rapture indeed, yet beyond pleasure. 

Difficult to see, endless, beginningless. 

Free from the mind’s bossing. 

Eternal, firm, impossible to shake. 

Verses 9-11 

The enigmatic and contradictory nature of the Brahman 

9. This Brahman, which dwells in the Self. 

This first cause, this highest aim 

Of unthinking thinking, is the soul 
And the highest haven of refuge. 

10. Unempty, it appears as empty. 

Above emptiness it stands majestically. 

Nor thought it is, nor thinking. 

Unthinkable and yet, indeed, thinkable. 

11. It’s all and yet it is nothing. 

There’s nothing higher than it. 

Unthinkable unawakened it is. 

It’s not real and is not known. 

Verses 12-14 

Portrayal of one who is liberated alive 

12. Essentially associating with the lonely,— 

He who is God, sure knows the highest,— 

Greed, delusion, fear, pride, 

Anger, love, sin renouncing, 

13. Cold and warm, hunger and thirst. 

And intentions, which ever change. 

Not proud of the Brahma^a descent. 

Not of the rubbish of liberation texts, 

14. Knowing no fear, nor lust, nor pain. 

Nor respect, nor disrespect any more,— 

Because from all these is free 

Brahman, the highest goal of all endeavour, 

— Brahman, the highest goal of all endeavour. 




YOGAI^IKHA upanisad 

[The Yogasikha from which this Upanisad gets its name is either to be 
understood as “the peak, the highest result of the Yogic meditation*’ or as 
‘the pointed flame” in the hearty in which the Yogin sees the highest being 
according to the verse 6. 

^ter an introductory verse (No. 1), a brief and clear picture of the Yogic 
meditation is first given (verses 2-3). More mystical is the following part 
(verses 4-7) which takes for granted symbolically a sun situated in the body, 
be it in the head (as in the Brahmavidya 8 ff) or, probably more rightly, in 
the heart (Narayana); in its midst is a fire which projects into a pointed 
flame, in which exists, to be seen, the highest being; a concept which has 
developed probably out of old passages as e.g. Kath 4, 12-13. Mahanar. 11, 
9-12. Maitr. 6.38. It must be the departure of the Yogin’s soul after his 
death, referred to when it is described further how the Yogin penetrates 
through the above-mentioned solar disk, in order to attain to the union 
with the Highest through the su^umnd (actually already ChSnd. 8, 6, 6=® 
Kath. 6, 16) and the coronal suture (Ait. 1, 3, 12). But it is odd, and raises 
doubt about the correctness of the text, when further here (verses 8-9) for 
those who would not or would not practise the Yoga, it is replaced by a 
much simpler means, viz. to recite thrice daily this small Upanisad, which 
leads to the same goal, just as the Arapyakas replaced the sacrificial cult by 
a mental view of it. This goal is, as the verse 10 says, the annihilation of sins 
and the dissolution of Saihsara which is [otherwise] not possible in thousands 
of re-births. An Interpretation of verses 8-9 quite differed from this one which 
already underlies Narayapa’s commentary is testified to by the variant read- 
ings in the Telugu ed. (see below), in which the extent of the Yogasikha 
Upanisad is about 40 times that of our recension, consisting of six Adhyayas, 
in the first of which the ten verses of our recension are incorporated with 
many partly quite good variants.] 

Verse 1 
Proclamation 

1. I will proclaim the peak of Yoga, 

Which is the highest of knowledge, 

He who meditates this holy word^i 
Never shall his limbs tremble.^ 


1. Either the syllable Om or this Upanisad is meant. 

2. According to the reading of the Telugu ed. gdtrakampo najdyate, Cf. 
Kaus, 3, 1 end. 
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Verses 2-3 

A brief account of the Yogic meditation 

2. Choosing the posture of the lotus type, 

Or whichever else may please him. 

Fixing the gaze on the nose tip, 

With hands and feet pressed close, 

3. Controlling the Manas on all sides, 

The wise shall meditate, 

Continuously on the syllable Om, 

Enshrining the highest God in heart. 

Verses 4-7 

Penetrating to the God and the flight to Him 
after the death 

4. Upon one pillar,^ three posts, ^ 

With nine doors, ^ having five gods,^ 

Stands a temple, body it is, 

In it one shall seek the highest. 

5. Therein glows a sun. 

With flamelike rays surrounded, 

In its midst is a fire. 

Which burns like the wick of a lamp; 

6. As large is its pointed flame. 

So large the highest God there. 

Practising the Yoga repeatedly. 

The Yogin penetrates through the sun, 

7. Then zigzag he goes upwards 
Through the shining door of Susumna; 
Breaking through the cerebral dome, 

He finally sees the highest one. 


1. The vertebral column. 

2. The three arteries /#, pingald and susumna or th- three Guoas 
sattvam, rajas and tamas (schol). 

3. The nine openings of the body. 

4. The five senses. 
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Verses 8-9 

A substitute for the Yoga^ 

8. Yet, who, inattentive and lazy, 

Does not see his way to meditation. 
He can penetrate to the highest place. 
If he daily thrice recites. 

9. The pure speech that I proclaimed 
After participating in the Yoga, 

After reaching, what is to be known. 
The gracious, the highest God. 

Verse 10 
End 

10. Who through thousands of births 
Does not consume the debt of sins, 

He finally beholds through Yoga 
The dissolution of the Saihsara here. 


1. According to the readings of the Telugu ed. the idea rather is: “He 
who goes through this meditatingly thrice a day reaches, from out of laziness 
and inattentiveness, to the pure bliss”. 




YOGATATTVA UPANISAD 

[This Upanisad, which bears its name Yogatattva “The essence of the 
Yoga” either according to the initial word or according to the main contents, 
consists of only fifteen SI okas in our recension while in the Telugu ed. it has 
a considerable augmented form. The two initial stanzas are the same there, 
but then follow about a hundred iSlokas, after which again stanza 2, and 
stanzas 3-13 and 15 as the end, partly with quite different variant readings. 
Whether these rest on an original tradition or only on a later arrangement, 
we do not undertake to decide for the time being. In our recension the 
text is so corrupt and the commentary so defective, that the translation can 
be looked upon only as an experiment in order to reproduce the contents 
in a somewhat intelligible form. 

After the initial verses (1-2), which less suitably form the beginning of the 
Dhyanabindu also, follows in verses 3-5 a very drastic picture of the cease- 
less rotation of re-births and in verses 6-8 an exposition, how the 3 J moras 
of the Om sound include everything in themselves, wherein the verse 8 is 
again the same as Dhyanabindu 7, but this time it stands there better suited; 
— accordingly it appears that Yogatattva and Dhyanabindu are dependent, 
not on each other, but both on a common source which however is probably 
to be sought only in individual stanzas, which were transmitted orally in 
the Yoga circles and which, considerably altered, were finally admitted in 
these Upanisads. This also applies to the following verses (9-11), which, 
according to the model of the Mahanar. 11, 8 and in repeated agreement 
with the Dhyanabindu 12-14, picture the heart, the seat of the Manas, as a 
lotus flower facing downward, which opens in meditation but becomes 
motionless with the quieting of the Manas, whereupon the soul reflects in itself 
the highest Being as the rock-crystal the ray of the sun (verse 11). Verse 12 
probably refers to the Pratydhdra, the withdrawing of the organs, while the 
breathing still continues, verse 13 to the Pranayama, the breath control, 
which has its acme in the Kumbhaka (Amrtabindu 13. Dhyanabindu 12), 
verse 14 to the exit of the soul through the Su^umnd and the Brahmaran* 
dhra (cf. Yogaiikhdl), verse 15 finally deals with the selection of the 
proper place for meditation, and the indulgence on the part of the Yogin 
towards all living beings.] 


Verses 1-2 

Importance of the Yoga^ 

1. I will proclaim the truth of the Yoga 
For the well-being of the Yogin. 


1. Verses l-2=!Dhyanabindu 1-2. 
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Who listens to it and recites, 

He is freed from all sins. 

2. Visnu is called a great Yogin, 

Great in magic power and penance, 

As a lamp on the way of truth, 

He shines, the highest Purusa. 

Verses 3-5 

The rotation of the migration of the soul 

3. The breast at which he once drank, 

Later he squeezes lasciviously,^ 

On the womb, which once gave him birth. 

He sates his carnal desire. 

4. She, who was once his mother. 

Now becomes his wife, and wife mother, 

His father becomes his son, 

He, who son was his father. 

5. Thus in the rotation of Saihsara 
Like a bucket on the water-wheeP 
Running round, he’s once more born 
In the mother’s womb.® 

Verses 6-8 

All-comprehensiveness of the sound Om 

6. There are three worlds, three Vedas, 

Three times of day, three gods, 

Three sacrificial fires, three Gunas, 

The Tri-syllable comprehends all in it. 


1. Yah stanah purvapltas tarn nUpidya mudamasnute (Telugu ed.). 

2. Even today one sees quite frequently this wheel for drawing water 
furnished with bucket around. When this is turned through a stream flowing 
under it, the buckets merged in it are filled with water and when they reach 
up, they empty their contents into a channel which carries the water to the 
fields. 

3. yonijanmani sritvd (Telugu ed ). 
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7. And who at the end of the Tri-syllable 
Meditates on the half syllable also, 

He pervades through all this 

And finally goes to the highest place. 

8. As fragrance is in flower, 

As butter is in milk, 

As oil is in the sesame, 

As gold is in the ore,^... 

Verses 9-11 

Reward of the meditation on Om 

9. The lotus flower, that occupies 
The space in the heart, calix down, 

The stalk on high, dewing down. 

Therein the Manas has its seat. 

10. With the ^-sound it become luminous. 

With the w-sound it opens out, 

With the w-sound it resounds,— 

Motionless is the half sound. — 

11. And just as in a crystal perchance 
Is reflected the light of the sun,^ 

So shines in the soul, inspiring it. 

The highest spirit by means of Yoga. 

Verses 12-13 

Pratydhdra and Prdndydma 
(See Introduction to the Amrtabindu Up.) 

12. Like a tortoise he draws within 
The hands and feet and head,^ 

While the breath still plays around 

The gates. Then it’s called ‘"fill in! fill in!” 


1. This Sloka can be fitted with the preceding one only artificially (by 
means of the all-pervasion of the sound Om) and is perhaps taken over from 
the context which is there for the Dhyanabindu 7ff. 

2. atma labhate sphatikasarhkasam, svryamaricivat^ “the soul takes on 
the glow of the mountain-crystal, as [when] a ray of the sun [touches it.].” 

3. We read with the Telugu ed. ; Hras ca. 
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13. When after closing the nine gates, 

He seeks to breathe out and in 
Like a torch in a jar 

Without wind, that’s called “detaining”. 

Verse 14 

Exit through the Brahmarandhra 

14. Till, breaking, as through a lotus petal, 

The impetuous wind leads him, 

Whom they know as the guileless. 

Between the brows and the forehead.^ 

Verse 15 

Relationship of the Yogin with the outer world 

15. At an unprohibited, far off, place. 

Calm and quiet, undisturbed. 

The Yogin guarantees protection 
To all beings, as to his own self.^ 


1. Cf. Dhyanabindu 23. Jabala 2. 

2. Literally: “Through the Yogic service the sanctity of beings who form 
the self (of the Yogin) is guaranteed.” 
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[This Upaaisad, included in the Oupanekhat also as Hensnad (i.e. Hamsa- 
nddd), belongs, as is already shown by its position in the collections of 
Colebrooke and Naraya^a, but more so by its contents, to a later stage of 
development than the Yoga-Upanisads treated so far. The assertion about 
the words hamsa hamsa as being the Mantraraja (King of the aphorisms, 

i.e. as an aphorism running through the whole of the Upanisad) and the 
way how the beginning, the middle and the (yijam^ kilaka, sakti) bliq 
distinguished in it, and how the employment of the aphorism is taught as a 
diagram, make our Upanisad appear in closest relationship with the circle of 
thoughts of the Nrsimhatapanlya and the RamatapanTya. 

As the fundamental thought can be shown that the Hamsa [the individual 
soul) becomes the Paramahamsa (the highest soul) through the meditation 
of the sound Om, and particularly of its reverberation. 

The main contents are the following. The division into paragraphs is our 
own, because the one in the Calcutta edition and that in both the Poona 
editions (with the commentary of Narayana and of )§arhkarananda) are 
conflicting and are not suflacient for the purpose. 

1. Introduction. The verse at the beginning as also the one at the end 
are missing in Sarhkarananda’s recension. 

2. The individual soul is called as Hamsa through the combination of 
sounds of out-breath {kan) and in-breath {sa). 

3. Just as the Ksurika Upanisad teaches a successive detachment of the 
self from the several parts of the body, similarly our Upanisad teaches an 
ascent through six mystical circles differentiated in the body on to the 
Brahmarandhra. This ascent is accomplished through meditation of the 
syllable Om and particularly of its reverberation. 

4. The hamsa hamsa repeated 21606 times in day and night through the 
respiration of the (fivefold) Prana appears as hymn (as the Mantraraja) 
whose poet, metre and the deity are determined, and whom the vijam (germ, 
initial syllable), the kllaka (stem, middle syllable), and the sakti (power, 
final syllable) are differentiated. 

5. This king-of-aphorisms, which as such has (cf. Nrsiihhap. 2, 2. 
Ramap. 61), six physical parts (heart, head, tuft of hair, armour, three eyes 
and weapon) is, under specific invocations (to be supplied from the commen- 
tary) of these parts, put down (the exact way of executing this is not given) 
as a diagram (evidently to be worn as an amulet) and besides, as it appears, it 
is also laid on the hands. 

6. Symbolical interpretation of the individual Atman conceived in the 
form of a bird as Hamsa (goose). 
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7. Identity of the Hamsa and the Paramahamsa (of the individual and 
the highest Atman). 

8. Portrayal of Hamsa who has yet to become Paramahamsa, 

9. Its becoming one with the Paramahamsa. 

10. The ten ways in which the reverberation can be brought forth (cf. 
Chand. 2, 22. Maitr. 6,22); The tenth of these is recommended for practice 
The verses which follow differ. 

11. Dissolution of the Manas and unification with the highest Atman. 
The context makes it appear conceivable that those sections of this 

Upanisad which make it look far more modern than the other Yoga 
Upanisads (particularly 3-5) rest on later insertion.] 

1. Gautama spake: 

The awakening of the Brahman-lore, 

Which is familiar with all duties,^ 

Which comprises the content of all texts, ^ 

Through what, O sir, is it effected ? 

Sanatsujata spake: 

Pondering over all the Vedas 
And grasping firmly their content, 

Siva expounded to Parvati 
The truth;— learn it from me. 

Indescribable and shrouded, equally, 

Is the mystery of the Yogins; 

Which spreads out the path before the Hamsa, 

Bestows joy and the fruit of liberation. 

Now we will impart precise information over the Hamsa and 
the Paramahamsa for the Brahman-student who is passionless, 
restrained and devoted to the teacher. 

2. With the sound hamsa hamsa (outbreathing and inbreath- 
ing) it (the breath) stays continually in all bodies, filling them 
completely, as the fire in the fuel or the oil in the sesame seeds. 
He who knows it, does not fall into the hands of Death. 


1. Editions available to me read sarvadharmajha sarvaiastravi§arada 
(both vocatives) which certainly give a better meaning. -GBP. 



Hamsa Upaniiad 


719 


3. Closing the anal opening, one should send the wind upward 
from the abdomen-circle (adhara), going around the sexual-circle 
(svddhUthanam) thrice, keeping it on the right, ascend to the 
navel-circle (mapipurakam)^ should go beyond the heart-circle 
(ana/iatam), should maintain the breath in the neck-circle 
(visuddhi), should think over the circle-between-the-brows (djfid), 
should meditate over the Brahman-opening, and all the while 
also the expression” I am that one [Om sound] which consists 
of the three moras”, and further, from the abdomen-circle upto 
the Brahman-opening, should think over the reverberation, 
which is like a pure rock-crystal, for it is that which is called 
Brahman, the highest Atman. 

4. In the case of this aphorism [namely ha?hso hamsa] the 
Hamsa is the poet, PahktP- the metre, the Paramahamsa the 
deity, the word ham the germ (the initial syllable), sa the power 
(the final syllable), so'ham the stem (the middle). There are 
21,606 of the [hamsa, i.e. outbreathings and inbreathings].® 

5. With the words: “To the sun {pm suryaya hrdaydya namah\ 
to the moon {om somaya sirase svdhd), to the spotless one {om 
niranjandya sikhdyai vasa{), to the lustreless one {om nirdbhdsdya 
kavacdya hum), tanu-suksma {om tanusuksma netratraydya vau$af) 
and pracodayat {om pracodaydt astrdya phat)" and with addition 
[everytime]: “to Agni and Soma vwaf’ the constituent apho- 
risms are laid [as diagram] on the heart etc. [heart, head, tuft of 
the hair, armour, three eyes and weapon] of the king of aphorisms 
and also laid on the hand. 

6. When this is done, one should meditate on the essence of 
the Hamsa in the eight-petal [lotus-flower which is] in the heart. 
[One thinks of him in the form of a bird, as Hamsa a goose:] 
Agni and Soma are his wings, the Om-sound his head, the 
anusvara-point his eye [or also] his mouth; Rudra and Rudrapi 
his hands and feet, Kala and Agni his both sides (right and left), 
“sees” and “homeless” are his two remaining sides [above and 
below]. 


1. The Poona ed. reads: “the unmanifest Gayatri”. 

2. On this number, see Amrtabindu 33. 
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his [Hamsa, i.e. the individual soul] is that Parama- 
highest soul], which shines like ten million suns and 
is entire world. 

ihaviour, however, [so far as he abides in the eight- 
lower of the heart] is eightfold; On the eastern petal 
directed to holy acts, on the south-eastern sleep and 
:ome him, on the southern his mind is cruel, on the 
n he strives after sin, on the western after play, on 
'estern he desires going etc., on the northern love- 
m the north-western acquisition of property. Renun- 
in the middle, the state of waking in the filament, 
leed-pod, deep sleep on the stalk, the Turyam at the 
he lotus flower ends upward. 

en the Hamsa is merged in the reverberation, then 
tis called above-the-Turiya, Unthinking, Conclusion- 
:ring. All this happens at the will of the Hainsa. There- 
las is allowed to run; however, he [the worshipper] 
•everberation in ten million mutterings. All this 
le will of the Hamsa. 

verberation can be brought about tenfold : the first 
t, the second as cinci^i, the third like the sound of 
Durth like the blowing of a conch, the fifth like the 
the sixth like clapping, the seventh like the note of 
ghth like the beating of a drum, the ninth like that 
um, the tenth like a thunder. One should avoid the 
ose preceding it] and practise the tenth alone. 

ise of the first his body 
cinci^l, in second it crumples, 
lird he is very tired, 
mrth his head shakes, 

fth his palate runs, 
xth he drinks Amrtam, 
venth he has esoteric knowledge, 
ighth skill in speech. 
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In the ninth power to disappear 
And a clear-seeing eye divine. 

In the tenth he becomes the Brahman>^ — 

Brahman and Atman become one. 

11. In him the Manas vanishes, and in the Manas are burnt 
desire and doubt, good and bad. But he, ever blissful, with all 
penetrating power, omni-present, glows through his own light as 
pure, enlightened, eternal, spotless and calm. 

Om! that is the Veda-explanation,— Veda-explanation. 




c. Saihnyasa Upaii4ads 

BRAHMA UPANI§AD 
SAMNYASA UPANI§AD 
ARUlilEYA UPANI§AD 
kaistha^ruti UPANI§AD 
PARAMAHAlCiSA UPANI§AD 
JABALA UPANI§AD 
Ai^RAMA UPANI§AD 




BRAHMA UPANISADi 


[AccordiDg to Narayana the Brahma-Upanisad consists of four parts,^ 
two in prose of a more archaic bearing and two in verse 'which show a 
more modern character in respect to the form and content. 

1. In the first part Pippalada “the Angiras” (contrast with this the 
beginning of the Atharvasikha) answers four questions of Saunaka in this 
way that he refers to the Prana (the Atman, the Brahman) as the life- 
principle of the organs and characterises its behaviour in deep sleep, dream 
and waking in the manner of the old Upanisads and with considerable 
accord with these (particularly with Brh. 4, 3-4). The style is extremely 
abrupt and reminds one of the manner of Sutras which consist of referring, 
by a casual expression, to a context known to the reader. This whole 
section is missing in most of the manuscripts; Samkarananda’s commentary 
ignores it and even Narayapa mentions, without approving of it on his 
part (p. 239,10), that according to many the Upanisad began with the 
second part. Probably they omitted the first part because the style there 
is so concise and the transmission so uncertain that it is possible only with 
a straining to extract a meaning from it, and that too remains problematic. 

2. The second part mentions the four physical seats and (without 
assigning to these) the four states of the Atman in order then to dwell upon 
a complete negation of this as also on its residence in the heart-space, 

V which, with an appeal to the Veda iyaidya^^vaidika), i.e. probably the 
Chand. 8,1,3, is compared to the universal space {susiram akdsam^ neutr.) 


1. On the order of succession. The Brahma Upanisad, in view of its 
third part, can be considered as a transition from the Ved§.nta and the 
Yoga-Upanisads to those texts, which see the highest goal, in the Samnyasa. 
This is followed, according to the order in the lists of Colebrooke and 
Narayapa, by two groups of Samnyasa Upanisads, (1) Samnyasa^ Aru^eyi, 
Ka^tha-sruti^ all three characterised by their fragmentary form and dilapi- 
dated transmission, and (2) Paramahamsa, Jdbdla^ Asrama^ whose presenta- 
tion is more orderly, and whose late position in the canon cannot be an 
evidence of its posteriority. Only the last-named one will have to be placed, 
on account of its systematic character, at the end of the whole line of 
development. 

2. The determination of these originates partly from us, since the 
divisions in the Calcutta and both Poona editions (with the commentary of 
Narayana and that of Samkarananda) are partly confused and partly they 
are of no use whatever. In the Telugu ed. our Upanisad exists in two 
entirely different recensions, without the first part as Brahma Upanisad, and 
with it as Parabrahma UpanUad, 
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3. The most original and most intimately connected with the Samnyasa 
Upanisads is the third, more modern part in verse, which recommends the 
Brahman-knower to do away with the sikha (the hair-tuft which is not cut 
off for religious reasons) and the Yajnopavitam (the sacred sacrificial 
thread) and to carry knowledge alone as iikha and yajnopavitam, 

4. A series of verses follow as a supplement, which, it seems, are 
meant to explain the prose portion. The first four are taken from the 
Svet. 6,11.6,12. 1,14. 1.15. Then follow three verses for explanation of the 
metaphor of the spider, of the heart as a lotus flower, which the Brahman 
occupies, and of the four places of Brahman which are here paralleled 
with the four states for which purpose, however, ndbhi has been replaced 
by netram. The two following Slokas recommend the samdhyd as a symbol 
of oneness with God and oneness of all beings; here, there is a play, 
difficult to reproduce, on the words samdhd and samdhyd, — reminiscence 
of Taitt. 2,4 and the verse Svet. 1,16 conplude the whole which is built up 
of such a variety of constituent parts.] 


1 

Om! 

Once it so happened that Saunaka, a highly rich man, "asked 
Pippalada, the worthy Angiras: 

In the divine, lovely Brahman city [in the body] how are they 
(the gods of the vital organs) established? 

And how do they break forth [outwards]? 

And from whom originates this power of theirs? 

And who is he, who has become this power of theirs? 

He then explained to him the most splendid doctrine of 
Brahman and said: 

It is the Prana, is the Atman; from the Atman originates their 
power; he is the vital power of the gods [of the vital organs] he 
is the [place of] disappearance and appearance of gods. 

He, who shines in the divine Brahman-city as the dustless 
indivisible, pure, imperishable Brahman (cf. Mund. 2, 2, 9), 
controls them, [and they follow him] as the bees the bee-king.^ — 
And as the female fly-destroyer [the spider] spreads its net out of 
a thread and withdraws it within itself again to that thread 
(according to Mupd. 1,1,7), similarly the Prana also, when he 


1. According to Prasna 2,4, with which passage mak^ikdvat to hQ 
read. The corruption is due to the following yathd maksikd. 
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goes into [the arteries] withdrawing the spread-out within itself- 
For all the arteries [in which he goes] recognise the Prana as the 
godhead in deep sleep, [which happens] as with the falcon and 
atmosphere (reference to Brh. 4^3,19). Just as the falcon, to wit, 
after soaring high in the sky, goes to his nest, similarly the one 
in the deep sleep also. For he says it [after waking up: have 
slept well”. Comm.] 

But just as anybody [in deep sleep; e.g.] Devadatta, as long as 
he is not struck with a stick or the like [read : ya^ti-ddind atdiya- 
mdna, in view of the Kaus. 4, 19], does not stir about, similarly 
he is not soiled by sacrifices and pious works, by good and by 
bad. But just as a child, which has as yet no desires, lives in 
bliss, so also every Devadatta lives in bliss during [deep — ] 
sleep. For he then cognises the highest light, and because he 
loves the light, therefore it makes him blissful. 

Further he passes into dream with this one [highest Atman], like 
a caterpillar,— that is to say, just like a caterpillar which propels 
itself from leaf-edge to leaf-edge, propelling its front part and 
dragging the hind part behind it (read samdhayati aparam), but 
does not leave the hind part in lurch. And he [the Atman] is also 
the one who is called the waking one; and just as one [who 
wants to perform a sacrifice] keeps the eight potsherds together, 
similarly he bears it (the body with the organs); he as it were 
hangs on his bosom [cf. Brh. 4,3,21: yathd priyayd striyd 
parUvakto, and Culika-Up. 3-6 above], he, who is the source of 
the Vedas and the gods.^ 

When men awake, their good and bad is an expression 
[manifestation] of this God who, as the origin of the world [if 
one does not read samprasdda, Chand. 8,12,3], as inner guide 
(Brh 3,7), as bird, as crab,^ as lotus flower, as Purusa, as Prana,. 


1. According to Naraya^a “It (the deep sleep, dream, waking) hangs 
on him (the Atman) like a woman’s breast; he is the source of the Vedas 
and the gods”. The sense of the whole passage (extremely obscure in the 
origin) seems to be that the highest Atman wholly and undividedly 
accompanies man through all the three states of deep sleep, dream and 
waking. 

2. The comparison of the Atman with a crab (karkataka) makes no 
particular meaning and is isolated in the Upanisad literature. 
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as non-harm, as the higher and the lower Brahman, as Atman 
makes the gods (of sense-organs) conscious. 

He who knows this, grasps that the local soul (ksetrajna) is 
the highest abode of Brahman, — he grasps that the local soul is 
the highest abode of Brahman (Cf. Mupd. 3,2,1). 

2 

There are four dwellings of this Purusa; the navel, the heart, 
the neck and the head. In them the Brahman shines with its four 
quarters which are: the waking, the dream, the deep sleep, the 
Turiyam (Fourth); in the waking as Brahman, in the dream as 
Visnu, in the deep sleep as Rudra, in the Turiyam as the highest 
Imperishable. 

This is Aditya, Visnu and Isvara, this is Purusa, this is Prana, 
this Jiva, and this is the god-filled fire, which keeps guard 
(Pra§na 4,3) in the Brahman-city of the body; in those (four 
dwellings) the highest Brahman shines. 

Itself, however, it is without Manas, without ear, without 
hand and foot and wanting in light; in it there are not^ 
worlds and non-worlds, 
gods and non-gods, 

Vedas and non-Vedas, 

sacrifices and non-sacrifices, 

mother and non-mother, 

father and non-father, 

daughter-in-law and non-daughter-in-law, 

caijdala and non-candala, 

Paulkasa and non-Paulkasa, 
ascetic and non-ascetic, 
animals and non-animals, 
penitent and non-penitent, 

but it is only the one highest Brahman, which shines. 


1. What folllows is a citation from Brh. 4,3,22 which, however, has 
acquired a completely different meaning on account of the prefixed na 
(not) : neither the objects nor their contradictory counterpart can be 
ascribed to the Brahman. (Samkarananda differs). 
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In the space in the heart is the Brahman, as consciousness, 
the space; and this very space is the hollow (universal) space 
because that is the space in the heart taught by the Veda (Chand. 

and in it stirs to and fro he in whom the whole world is 
sewn lengthwise and crosswise (Brh. 3,6). The creatures (or 
creation) must be viewed as His own Self, of the All-mighty. In 
him prevail no gods, no worlds, no wise, no forefathers, but only 
the awakened, the all-knowing. 

In the heart are all gods. 

In it the vital breaths also. 

In the heart is life and light. 

And the threefold thread^ of the world. 

In the heart, in the spirit^ all this exists. 

3 

The sacrificial thread, the highest means of purification, 
which in past originated along with Prajapati, 

The powerfully highest, pure, put it away! 

May now strength and energy be your sacrificial thread. 

Shearing oif the tuft of hair too. 

The wise one should cast off the external thread. 

And wear the imperishable, highest 
Brahaman as his sacrificial thread. 

The thread is so called from untying, ^ 

So the thread is called the highest place too, 

He who has understood this thread. 

He is wise, grounded in the Veda. 

Everything is interwoven in him, 

Like pearls strung on a thread. 

Let the Yogin wear that as his thread, 

He who sees the truth in the Yoga. 


1. Sattvam^ Rajas Bind Tamas, 

2. Literally : “from making visible” {sucanat sutram)\ the same 
etymology in Arurieya 3. (below). 
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The wise one casts off the external thread, 
Who practises the Yoga as the highest, 

He is the knower, wearing the thread, 
Woven out of the Brahmanness. 

He who wears such a thread, 

Never lacks in purity, nor in purification. 

Who, wearing the thread within, 

Has the knowledge for his sacrificial thread. 
He is the knower of the world-thread, 

He is the wearer of the sacrificial thread. 

To him the knowledge is the hair-tuft, 

The permanent quarters and the thread, 

The knowledge is to him the highest. 
Incomparable means of purification. 

Who like the pointed flame of fire. 

Wears only a tuft of knowledge, 

He really wears the hair-tuft, 

The others only grow hair. 

Yet one who, as a Brahmana, 

Is engaged in Vedic activities. 

Such an one may wear the external thread. 
Which is a part of the accessories to works. 

Who wears the knowledge as hair-tuft, 

And the knowledge as the sacrificial thread, 
He is the true Brahma^ja, 

So teach us the Brahman-knowers. 

Whom knowledge the highest sacred thread, 
Whom knowledge the highest aim is, 

That wise one has the sacrificial thread, 

He is versed in sacrifice, is sacrifice himself. 

4 

The one God, hidden in all the beings, 
All-pervading, inner soul of all, 
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The observer of works, filling all with perfume, 
Witness, pure spirit and devoid of Gunas,^— 

The one wise, who multiplies 
The eternal oneness into many, by nature inactive, 
Him, the wise one who sees dwelling in the heart, 
He has eternal peace, and none else.^ 

Making oneself the lower churn-stick, 

And the Om-sound the upper wood, 

One sees, after diligent thought-stirring, 

The God, latent like the fire.® 

Like oil in oil-seeds, butter in milk, 

Water in streams, fire in the Churn-stick, 

So one finds that Atman in his own self, 

He, the wise, who looks with truth and austerities.^ 

Like a spider which projects 
And withdraws the thread within, 

So the soul goes out in waking, 

And goes in sleep again ® 

A space, resembling a lotus-calyx, 

With its tip inclined downward. 

Is the heart, and it is, know. 

The basis that supports the universe.® 

In waking he dwells in the eye. 

In the neck during the dream, 

In the heart during deep sleep. 

As Turiyam he dwells in the head.*^ 


1. =!§vet. 6.11. 

2. =Svet. 6.12 (free). 

3. =gvet.l.l4. 

4. =Svet. 1.15 (free). 

5. Explanation of the metaphor of the spider, above para 1. 

6. Explanation of part 2, end,==Mahanar. 11,6-7 (Atharva-recension). 

7. Explanation of the beginning of part 2, with the substitution of the 
eye in the place of the navel mentioned there. 
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When through the knowledge dawns^ 

The individual self into the highest self, 

That is the twilight-prayer, ^ 

Worship, therefore, in the twilight! 

The twilight-worship checks, 2 
Wards off the need of body, of speech, 

Dams into a unity all beings 

So the carriers-of-one-stafif® practise it. 

That from which words turn back, 

Along with the Manas, without finding him,^ 
That is the bliss of the life’s spirit; 

The wise one knows him and becomes free. 

The all-pervading Atman, 

Like butter concealed in milk, 

In self-knowledge, self-discipline rooted. 

Is the final goal of the Upanisad;^ 

Is the core of the All-One doctrine, 

Is the final goal of the Upanisad, 

—Is the final goal of the Upanisad. 


1. A word-play between samdhd joining, samdhin (here probably : 
joining) and samdkyd twilight-prayer. 

2. Read nirodhakd, 

3. A particular class of Samnyasins, here probably for the latter in 
general. 

4. According to Taitt. 2,4. 

5. — Svet, 1,16. 



samnyAsa upani§ad 

[In this Upanisad we have before us a very much damaged piece of 
old-Indian literature which, in prose with interspersed verses, portrays the 
transition from the position of the householder to that of the forest 
resident {vanaprastha) and the monk (samnyasin)^ which two are not 
distinguished here. 

1. The first chapter portrays the difference of the Saihny^in from the 
sacrificial ritual. Retiring into the forest he performs once more a 
sacrifice to manes, as if sufiicient for the whole future; then the Brahman- 
sacrifice (brahmesti) in which, to judge from the description, a real 
sacrifice to Brahman must be understood. Finally he throws into fire, 
under the recitation of the entire book Atharvav. 18, both the fire-sticks 
which he no more needs in the future, which his consecration (samskaray 
is complete. From now on he pays homage to the sacrificial cult only 
symbolically in that, according to a notion familiar from Manu 6,25.38, 
he contains sacrificial fires in the body. 

2. In the second chapter follows in verses a short description of the 
Brahmacarin and of the Grhastha and then a sketch of the Samnyasin not 
differing from the Vanaprastha. 

3. In the third chapter follows the consecration {dik?a) and the 
sketch of the Saihnyasin according to his outward appearance. 

4. The same forms the subject of verses with which the fourth chapter 
begins. To them is added a section in prose which shows how elevation to 
Brahman is accomplished through meditation, connected with Taitt. 2,1, 
on the origination of all beings from the Brahman (here represented by 
Manas). The external behaviour of the meditator and the reward of his 
meditation are the subject of the verses which then follow. 

5. The fifth chapter, linked with these, describes in prose the 
ascendence to the Brahman through the coronal suture after death. 

These are the main contents of the Upanisad as existing in the very 
corrupt text of the Calcutta and Poona editions.^ The commentary of 
Narayaria printed there is very defective, and its explanations are partly 
extremely forced and partly completely unacceptable. 

Under these circumstances the translation here and there could be 
established only with some violence and it may serve as makeshift as long 
as a better text of the Upanisad is not available.] 


1. The Telugu ed. could offer help only rarely, since the recension, in 
which our text appears there (p. 660-662) under the name Kupdika 
Upanisad, differs too much from ours. On the other hand the Samnya$a* 
VpanUad oitXudX collection is different and corresponds, in substance, to- 
our Kanthcdruti 1-2. 
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1 

When one who had deposited sacrificial fires dies, the conse- 
cration of the deceased takes place through Vedic formulae; — or 
also, when one in good health entertains a desire to reach over 
to the life’s stages. 

Then he brings together a collection of vegetables required for 
a sacrifice to departed forefathers, goes into the forest, and after 
depositing for the last time the sacred fires towards morning on 
the new-moon night, and after satisfying the forefathers by 
funeral offerings, he should then offer a Brahman-sacrifice 
{brahmeffi), at which time he utters the words (the first line, the 
Mup^. 1,1,9): 

The all-knower and omniscient. 

With knowledge as his penance. 

Him for immortality may help 
This divine sacrificial pouring 1 

and then further [in rhythmical prose] : 

The Brahman, which rose to heaven as abode. 

Filling this world and that everywhere. 

May it, all creating, all blessings to us 
Grant as well-disposed Godhead. 

Then after making the offering with the verse 

Brahman first, in former times was born, 

[And later the seer discovered it shining. 

While he its deepest, highest forms. 

The womb of what exists and whatnot, unlocked.—] 

and with the words: “To the Brahman, Atharvan, Prajapati, 
Anumati and Agni Svistakrt” and further, after offering both 
the fire-sticks to the fire with the formulae: 

O sacrifice, go to sacrifice, 

[Go to the dark spouse, 

Go to your cradle! Svaha! 


1. Atharvav. 4,1,1; cf. our translation and discussions of the song, 
Gesch. d. Phil I, 255. 
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and: 

This is your sacrifice, O lord of sacrifice, 

And your manly formula, 

Enjoy it! Svahai] 

he should make offerings of the butter with the four Mantras 
which begin with: “Hereby I will be friend — ” etc. Atharvav. 
18, 1-4). 

Through these [Mantras] it [the consecration] takes place. 

Then, with the words : 

[In me,] 0 fire, [I receive] the fire, 

[Together with strength, dignity and vigour. 

In me I contain posterity and life ! Svaha !] 
he should receive in himself the two fires [in which he offers 
the fire-sticks] (cf. Manu 6,25,38) and maintain his vows 
without slackening. 

2 

About this are the verses : 

1. Who, weary of Brahman-studentship, 

Having fully learnt the Vedas, 

Is discharged by teacher he had ev’r obeyed. 

Such an one is called the Asramin. 

2. Choosing a wife of equally high birth. 

He should deposit the sacred fires, 

And bring to those deities. 

The Brahman-sacrifice, day and night. 

3. Until, dividing among the children 

His property, abstaining from conjugal pleasures. 

He gives himself to the forest-life, 

Wandering in a pure region. 

4. Living on water and on air. 

And on such fruit as proper,^ 

1. In the explanation of the corrupt vihitanottarail} phalaih NSrayaija 
shows at his greatest. Read : vihitan nottaraib phalai^. [Here vihitan= 
vihitat in saihdhi. Other editions have a smoother reading : vihitai^ 
kandamulakaiti. — GBP.] 
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Fire within body, he abides on earth 
Without obligations, without tears. 

5. But when he takes with him the fire. 

How then is he called a renouncer ? — 

How would the fire be similar, 

By which he is called a renouncer 

6. Therefore, a fire, which is unpolluted 

By reward, does not vitiate renunciation, 

It’s such a fire that goes to the Forest, ^ 

Accompanying the retiring recluse. 

7. From the world into the forest 

He goes, accompanied by his wife. — 

Still he casts off there every desire, 

How can fear then assail him ? 

8. What can pain hold against him, 

Since he runs away from lovely pleasures ? — 

Dreading a fresh womb of mother, 

A new pain through heat and cold. 

9. I want to enter into my heart, 

Where the dwelling is free from grief ! — 

3 

After renouncing the sacrificial fire in this way, he does not 
return [to it] any more. 

Then he should solemnize the consecration (dik^d), while 
muttering the formulae relative to the Self.® 


1. The meaning of the obscure verse seems to be : Although he takes 
with him to the forest the sacrificial fires which he has received into the 
body, he is still a renouncer {samyasta, active), because these fires are 
essentially different from the real sacrificial fires which bring a reward. 

2. Read agnir vanam. 

3. Atharvav. 11,8; translated and explained in Gesch.d.PhiL I, 270-277. 
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[As self] Manyu a wife 

[Out of the House of Samkalpa] chose, 

Wearing a brownish red robe, with hair in armpit and on private 
parts removed, he should remain with an arm stretched up, 
free in the choice of his road. When, living in this way, he takes 
his food obtained by begging, he should carry a filter with him 
in order to [filter his drinking water and to] save germs [which 
may be there]. 


4 

About this are the verses : 

1. Pot, goblet and water-flask, 

The three staves,! the pair of shoes, 

A speckled mantel, giving protection 
From cold and heat, a loins-cloth, 

2. Bath-towel and cloth-strainer. 

Threefold staff and upper shawl. 

What lies beyond this. 

All that an ascetic shall avoid. 

3. Sleeping on the sandy banks of rivers. 

Or in temples before the door. 

Not straining the body too much. 

Whether in pleasure or in pain, 

4. With holy waters he should exert 

After bathing, meditation^ and purification, 
Not rejoicing when praised. 

Not cursing those who abuse him. 


1. triviftapam “the three-staff”; the Petersberg Wdrterbuch would read 
trivistabdham for it, but even the Kantha§ruti p. 292 and the Telugu ed. 
(Kundika-Up. p. 661.8) read trivUtapam. On the other hand the repeated 
tridai}4<ikam may have been corrupted in the next verse because of a. 
metrical error, and because KanthaSruti and Kupdika concurrently read 
eva ca. 

2. ‘Nachsinnen’. Editions of the Up. available to me read panam. 
‘drinking’. — GBP. 



738 


Sixty Upani^ads 


5. Only begged food and dehiscent fruit. 

Drinking and bathing material are allowed. 

Adhering to this way of life, 

He mortified his sensuality. 

The cohesion of science (i.e. of the word of the Veda, of the 
Brahman) is in the Manas, through the Manas is originated 
the ether, out of the ether the wind, out of the wind the light, 
out of the light the waters, out of the waters the earth; [one who 
knows] in this way [the origination] of creatures out of the 
earth, goes into that unaging, immortal, indestructible 
imperishable, when in the devoted study of the same he restrains 
the outbreath and the inbreath. 

About this are the verses ; 

1 . Between Apana and the testicles 

He conceals the hands clasped together, 

Pressing with his teeth the tongue 
protruding, of the size of a barley-corn. 

2. The eyes of the bean-size open. 

The gaze on ear and eye-brow 
Directing, nor smelling odour. 

Hearing the sound, feeling with the skin.^ 

3. Then follows the state of blissfulness, 

That Brahman, the highest goal; 

For the sake of earlier births 

The Atman bestows it to the pious. 

4. Establishing, with this means, 

The heart in the restraint of penance. 

The breath leaves the body upward, 

Piercing through the head to the eternal one. 


1. As the metre already shows, the passage is altogether corrupt. It 
would somewhat help if one reads : airava^o, na gandhaya msike, na tvaca 
sprseU but also in many other ways. 
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5 

Then leaving behind the head, he overgrows that is the 
road of those, who go to him; and those who have found the 
highest way [they ascend along it], they do not again return 
from the highest highplace, — from the highest high-place 
{parama-vasthdt for paramdvasthdndt). 


1, asyc is supposed to be equivalent to k$iptvd^ and deha to dideha 
j^upacgye). An Indian scholiast is never at a loss. 




ARUIjJEYAi upanisad 

[Anini asks Prajapati how he can get rid of works in such a way that 
nothing remains, and (so we must add) of the wandering of the soul which 
depends on them. Prajapati refers him to the life as a Samnyasin, who is 
here understood in the strict sense and is distinguished not only from a 
Brahmacarin and a Grhastha^ but also from a vdnaprastha and from a 
kuticara (the *hut-visitor’,) cf. on this Asrama-Up. 4 below). The rules 
which are laid down here for his life certainly let miss the systematic 
arrangement as also a perfect harmony, but they nonetheless give, parti- 
cularly when one requisitions closely allied Upanisads for supplementing 
with, a vivid and in essentials a truly correct picture of that remarkable 
cultural phenomenon of asceticism, which would not have developed and 
preserved itself down to the present day, if the disposition to it had not 
been founded deep in 'human nature. But he who wishes to study Man 
wholly and perfectly cannot afford to neglect any side of him which has 
come into prominence in the course of history. Asceticism, it is true, has 
become quite foreign to our age and part of the globe, but it is not 
completely ruled out that Man will once more come back to it, since what 
gave birth to it lies in Man, lies in all of us.] 

1 

Arupi came to the world of Prajapati. And approaching him 
he said : “How can I, O exalted sir^ get rid of works, so that 
nothing remains of them ?” 

Prajapati said to him: 

“[Renounce] your sons, brothers, relations and [friends]; 
one should renounce the hair-tuft and the sacrificial thread, 
the sacrifice along with the thread and also the Vedic 
studies, one should renounce the [seven higher] worlds: 
Bhur, Bhuvah, Svar, Mahas, Jana,Tapas, Satyam, and the [seven 
lower] worlds: Atala, Patala, Vitala, Sutala, Rasatala, Mahatala, 
Talatala, and the egg of Brahman (the universe);— one should 
take hold of a staff, an upper garment and a loins-cloth and 
should give up everything else, — should give up everything else. 


1. Named Arunika in some editions and Aruneyi by Deussen himself 
above {Brahma-Up,^ Introduction, note 1). — GBP. 
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2 

Whether he be a householder^ a Brahman-student or a forest- 
resident, he should deposit the sacrificial fires, which bring him 
worldly returns, in his gastric fire [in which he further offers the 
Pra^a-Agnihotram] and the Gayatri in his speech-fire. .He should, 
however, bury the sacrificial thread and the hair-tuft in the earth 
or sink them into the water. 

If he is a hut-visitor (kuticara) or a Brahman-student, he 
should renounce his family, renounce his vessel, renounce his 
filter renounce the staffs [which distinguish between a Brahmana, 
a Ksatriya and a Vaisya] and renounce the worlds; and he should 
also renounce the sacrificial fires which bring worldly returns! 
“'so said [Prajapati]. 

‘‘From now on he should live without [the liturgical] Vedic 
formulae and renounce the ascendence [in the wandering of the 
soul conditioned by them]. 

On the other hand he should take a bath at the three junctures 
of the divisions of the day, practise the merging into the Atman 
in meditation, recite the Aranyakam from all Vedas, recite the 
Upanisad, — recite the Upanisad”. 

3 

“ ‘Verily, I am Brahman. The Brahman, as the manifesting 
(sucandt)^ is the [true] thread {sutram^ cf. Brh. 3,7,1), I myself 
am the thread, who knows as such!’ The knower, who knows as 
such, should discard the threefold spun, [sacrificial] thread away. 

‘I have renounced, I have renounced, I have renounced!’ he 
should say thus thrice and take up the bamboo staff [of the 
ascetic] and the loins-cloth. 

He should take food only sparingly like medicine, he should 
take food only sparingly like medicine! 

‘All beings are safe from me, for everything has proceeded 
from me’; [he says thus and turning towards the staff] : ‘You are ^ 
my friend, guard me, you are energy and friend to me, you are 
Indra’s thunderbolt’. 

Chastity, non-violence, possessionlessness and truthfulness, 
you should observe this assiduously,— observe this assiduously!” 
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4 

^‘Further as highest wanderers and pilgrims, it is your duty 
[to practise your homelessness] by sitting and lying on the 
ground, and as Brahman-students [who live on begging] [to 
carry] an earthen bowl, or a gourd-bowl or a wooden bowl. 

He should give up desire, anger, lust, delusion, pride, deceipt, 
envy, egoism, self-conceit and untruth. 

During the rainy season he should stay at one place, but in 
the remaining eight months, as an ascetic he should wander 
alone, or he should wander for two months, — wander for two 
months. 


5 

“Verily, he who grasps the meaning of the Veda may, after his 
initiation by the preceptor or even before that, renounce all this : 
his father and his son, the sacrificial fire and the sacrificial 
thread, his work and his wife and everything in this world. 

Then as ascetics they enter the village only for begging food, 
with the belly as the bowl, or with the [palm of] the hand as the 
bowl. ‘Indeed Om, indeed Om, Indeed Om!’ He should bear this 
as an Upanisad [on the parts of the body]. Verily, he is aknower 
who knows this as an Upanisad. 

Discarding the staff of Palasa-wood, of Bilva-wood, of 
Asvattha-wood [as the Brahmanas, the Ksatriyas and the 
Vaisyas carry it], the hide, the girdle and the sacrificial thread, 
he becomes a conqueror, who knows thus”. — 

And the highest step of Visnu 
The patrons see for ever 
Like an eye, stationed in heaven. 

And wondering over this highest step 
Of Vistiu, the priests, wide-awake. 

Enkindle the sacrificial fire.^ 

Thus runs the instruction upon the Nirvanam, the instruction of 
the Veda,— the instruction of the Veda. 


1. These verses (from B.gv. 1,22,20-21) form a favourite conclusion of 
many an Upanisad; cf. Skanda-Up. 15-16. Nrsirhhap. 5, 10. Vasudeva 4. 
Muktika, end. 




KAl^TTHAgRUTI UPANI§AD 


Kanthasmti, the name of this Upanisad first cropped up in Colebrooke’s 
catalogue Misc. Ess,, 2.ed., p. 86, note 3, and in Bergstedt’s transcript, 
Ind. Stud. I, p. 302, but it was changed into Kathasruti by Weber, Ind. 
Stud. II, p. 396 and Lit. 2. Au/i., p. 181 (with reference to a prosodial error 
in the initial and concluding verses of Narayana’s commentary). It was 
subsequently accepted in the Petersberg Worterbuch (see under Katha) as 
well as by Jacob, Concordance pref. p. 7; by both rather hastily : because 
with the exception of Telugu ed. (and, correspondingly the manuscript of 
the India Office, Eggeling p. 127) which, according to the enumeration of 
the Muktika Up. verse 37 (Bombay) followed by it, calls the work Katha 
Upanisad (Katharudra Upanisad in the new Bombay ed.), as also possibly 
with that of Narayapa^, all the manuscripts known to us (besides those 
mentioned above at the beginning ; probably all the manuscripts of the 
Calcutta ed., since in any case no variant reading is noted, — two manus- 
cripts of the India OfiSce, Eggeling p. 110. 112, — the Oxford manuscript, 
Aufrecht p. 394h, — Stein’s Catalogue of Kashmirian Manuscripts, which 
contains three copies of the Upanisad, p. 25 — the Poona Collection in a 
catalogue prepared for me most kindly) offer, with a remarkable unanimity, 
Kantha^ruti, That this was corrected here and there into Kathasruti is as 
conceivable, as it is inconceivable that the name of one of the best known 
Vedic schools should have been corrupted uniformly in different parts of 
India, into the rare and unintelligible Kanthasruti. We shall have therefore 
to regard this latter as the original name and we must make an attempt to 
find out an explanation for it. — If one considers the contempt in which 
these ascetics held the writing (how in the concluding verses of our 


1 . How Narayapa read, remains doubtful. The prosodial error in the 
initial and the concluding verses means nothing in the case of a Wersifex’ 
who concludes so many of his iSlokas with Upanisad-dipikd, The corrupt 
initial verse must be read (as already seen by Jacob, Concordance p. 5) as : 
Yajurvede tu carakd dvddasa^ esdrh kathds trayali / 
Satmydsa’-upani^aUtulyd catufikhaitdd ka{jf)thaSrutih // 

<Tn Yajurveda there are twelve Caraka schools, three among them being 
Kathas (Kathdh, Pracyakathaby Kapisthala-Kafhdht, Ind, Stud, III. 257); 
[on the other hand] the Ka(jn)thasruti consisting of four [of five according 
to the edition; possibly a text with a different division than the present one 
was there before NarSyapa] Khapdas is like the Sarhnyasa-Upanisad.” 
Whether at the end Narayana read Kai^tha or Katha cannot be ascertained 
in the absence of manuscripts, because the contrast with the Katha schools 
of the Yajurveda which he wants to stress makes both appear as possible. 
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Upanisad also the Vedas are expressly prohibited to them), and if one 
reminds oneself, that for ‘learnt by heart’ the expression kanthastha 
‘residing in the throat’ (cf. par coeur=by heart) is quite common in (at 
least in the present day, spoken) Sanskrit, then the hypothesis will perhaps 
not be found altogether rash, that kajithasmti could denote a ‘‘Sruti meant 
to be learnt only by heart, not to be written down” (in contrast to the 
Veda already written down). 

The motley confusion of the rules for ascetics, which constitute the 
contents of our Upanisad, matches this unordered way of transmission. 

Ch. 1. The last sacrifice of the Sarhnyasin (a Vaisvanara sacrifice). 

Ch. 2. Parting with the son. Food, dwelling and dress of the Saihnyasin. 

Ch. 3. Myth for recommending of the Maunam (silence). Parting with 
the son, once more and in detail. 

Ch. 4. The last sacrifice (a twelve-day milk sacrifice), differing in per- 
formance from Ch. 1. Saihnyasin’s way of life. 

Ch. 5. Consecration (dik0) of the Samnyasin. His equipment, his way 
of life. Everything excepting a tattered piece of cloth (for filtering a drink) 
is denied him, even those very objects which are permitted to him in the 
parallel passages of the Samnyasa Upanisad (above). 

One could make an attempt, on ground of the last-mentioned contra- 
diction, to construct different tendencies of milder and stricter observances, 
had not every attempt been still inadvisable for the time being to draw 
definite conclusions on account of the fluctuating nature of the text from, 
the very beginning, the incredible naivete of the commentator and the 
disgraceful carelessness of the editor. 

It would be similarly hazardous to undertake a division of our text into 
more than one Upanisad, such as the Telugu ed. offers (Ch. l-2=Samnyasa- 
Up. there, S-S—Katha-Up; to both of these is appended a comet’s tail of 
further verses) on account of contradictions and repetitions found in it. 
Also the agreement, partly verbatim, and the disagreement standing side 
by side with it, between Kanthasruti 5 and Samnyasa 3-4 (above) remain 
for the time being still unclarified. 

And only this much can be known for the present, that among the 
Saihnyasins all kinds of rules, prose formulae and verses circulated, that 
the products of this mendicant-poetry or mendicant-philosophy gradually 
fused into small wholes, naturally circulated orally {karithastha), untit 
finally these disorderly jumbled up passages, partly repeated, partly 
mutually contradictory, found their recorder and they were received into 
the Atharva-Upanisads as Kanthasruti-, [Samnyasa-, Aruneya-Upanisad 
and so on. 
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1 


One who renounces the world in the right order of succession 
(of the four sta ges of life), he is a renouncer. 

What is this renunciation (Samnyasa\ and how does one 
become a renouncer ? 

He who has made himself well-protected by good deeds may> 
after requesting the mother, the father, the wife, sons, friends 
and relatives for their consent, and after choosing once more as 
in the past all his previous sacrificial priests, offer the Vaisvdnara 
sacrifice,^ then give up all his possessions and cause the trans- 
portation of the parts of his, the sacrificer’s body to all the 
sacrificial implements through the sacrificial priests, while he 
lets the Prana, the Apana, the Vyana, the Udana and the 
Samana to be transported into the Ahavaniya, Garhapatya, 
Anvaharyapacana, Sabhya and Avasathya fires all in all— lets all 
transported in all.^ 


2 

After removing the hair on the head including the hair-tuft 
(sikhd) and discarding the sacrificial thread, he goes out, takes 
a look at his son and greets him with the words: “You are 
Brahman, you are the sacrifice, you are the universe.” If he has 
no son, then he thinks in this way on himself, and then he 
wanders, without looking back, towards east or towards north. 


1. Cf. Chand, 5, 11-24 above, but also Ka^thasruti 4 and Jabala4 
below. 

2. “This transportation of the parts of the body and the vital breaths 
of the ascetic takes place in order to disembody him; for he whose limbs 
are transported to the sacrificial utensils etc. continues to exist, purged of 
them” Narayapa. The transportation (samaropa) of the vital breaths into 
the sacrificial fires occurring here is no doubt to be distinguished from 
the receiving (samaropa) of the sacrificial fires into the vital breaths, to 
which texts like Satap. Br. 13,6,2,20 (atman agni samarohya), Manu 6,25 
as also the Prariagnihotram refer. 
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Then he should beg among all castes, for his subsistence, eat 
his meals out of his hand as a pot, should take it as though it 
were his medicine, should eat according as he receives, only to 
keep his body and soul together, and in such a way that he does 
not put on fat, and remains lean. — He can stay one night only 
in a village, five nights only in a town, whether in a village or in 
a town, he can spend only the four months of the rainy season.^ 
For clothing he should wear a torn one or a similar one made of 
tree-bark, he cannot wear another one.— If he is weak, he should 
practise austerities only so far as no complaint arises. 

One who renounces in the proper order of succession, and also 
one who deviates from it, what serves him as the sacrificial 
thread? and what as the hair-tuft ? and how is his washing and 
rinsing of the mouth done ?— And he^ said to them: The medita- 
tion of the Atman is his sacrificial thread, and the knowledge is 
his hair-tuft, while he performs the work [of washing] with 
water as found everywhere, with water itself as the utensil [i.e. 
without a utensil] ; his abode is on the river-bank, say the 
Brahman-teachers.— But after the sunset, how can he perform 
the washing and the rinsing of the mouth [because at night 
nothing can be taken out from the pond]?— And he said to 
them: 

As by day so it is at night too, 

For him there is no day and no night; 
therefore it is said by the ?.si also: “Then it is over the day” 
(Chand. 3,11,3). Who knows this^ does not mix with such-like, — 
does not mix with such-like. 


3 

Once upon a time the gods jointly said toPrajapati: “We do 
not know it, we do not know it !” — And he said to the holiest 


1. Here the Telugu ed. (p. 609, 19) inserts the observation : pak^au vai 

masa\ iti dvau mdsau vd (instead of four) which is evidently a 

commentarial gloss. 

2. Perhaps Prajapati, and one could think of placing initial lines of the 
third chapter at the beginning of the present paragraph, had not the whole 
Upanisad too much the character of a fragmentary patchwork. 
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ones: “Hear it from me, while I impart it”. Thereupon [after he 
had imparted it] it so happened that the holiest ones did not 
speak any further, did not speak any further. That is all [to be 
said in recommendation of silence]. He who knows this, attains 
to participation in dignity, world and life in common with gods. 

After removing the hair on the head including the hair-tuft 
(Mkhd) and discarding the sacrificial thread, he goes out, takes a 
look at his son and says: “You are Brahman, you are the 
sacrifice, you are the Vasat-exclamation, you are the Om sound, 
you are the Svaha wish, you are the Svadha-greating [to the manes] , 
you are the creator, you are the ordainer, you are the modeller, 
you are the foundation”. Thereupon the son says: “I amBrahman, 
I am the sacrifice, I am the Vasat-exclamation, I am the Om 
sound, I am the Svaha-wish, I am the Svadha-greeting, I am the 
creator, I am the ordainer, I am the modeller, I am the 
foundation”; all this [he repeats]. When he then accompanies 
the father, he should not shed tears, for if he sheds tears he cuts 
off his progeny and his knowledge [they show that he does 
not feel as identical with the father]. Then while they turn 
around towards the right, they go along their way, without 
looking back here and there. That is the heaven— that is the 
heaven. 

4 

After a Brahman-student has studied the Veda or two Vedas 
or all the three Vedas, observed a Brahmacarin’s code of con- 
duct taken a wife, begotten sons, established them in suitable 
stations of life, and performed sacrifice according to the capa- 
city, then renunciation (samnydsa) is due for him. After taking 
the leave of his teachers and relatives, he goes out into the 
forest and for twelve days [first] performs the Agnihotram 
with milk, while he subsists on milk for twelve days. At the 
end of twelve days [he offers] to the Agni Vai§vanara and 
offers to Prajapati a Prajapati-oblation (of rice, barley and pulse) 
and to Vispu a cake in three potsherds. Then, consigning to fire, 
he offers Ids old wooden utensils to the fire, offers his earthen, 
utensils in the water, and gives the metallic ones to the teacher. 
“May you not, leaving me, go away from me. May I not, 
leaving you, go away from you!” so says he to the Garhap^tya 
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fire, so to the Daksi^a fire, so to the Ahavaniya fire while, 
according to some, he drinks a handful of ashes from region of 
the fire-sticks. 

After removing the hair on the head, including the hair-tuft, 
and discarding the sacrificial thread he offers the same with the 
words: “to the earth svaha” into the water. Then he may set 
out on the great journey, while he abstains from food, goes into 
water, goes into fire or chooses a hero’s death ; or he may also 
betake himself to a hermitage of the old. 

What then he eats in the evening, that is his evening-sacrifice; 
what in the morning, his morning sacrifice; what on the new- 
moon day, his new-moon-sacrifice; what on the full-moon day, 
his full-moon-sacrifice; and when in spring he causes his hair 
on the head, beard, hair on the body and nail to be cut, that is 
his Agnistoma, — that is his Agnistoma. 

5 

After renouncing the sacrificial fire, he should not restore 
it back. He should mutter the formulae relating to the Self 
(Atharvav. 11,8, Gesch. d, Phil I, 270 ff): 

When Manyu for himself a bride 

[From Sarhkalpa’s house] chose, 

and after saying: “May all beings prosper! “he may solemnize the 
consecration (dik^d). His garment should be brownish red, he 
should remove the hair in the armpit and on the private parts; 
he should live with a small tonsure, without the sacrificial 
thread, having his belly as the utensil; why so ? because his 
meditation aims at the soul. With his arm stretched up, he 
should wander about without a place of residence; living by 
begging, he should give no alms;i he should carry only a rag 
(lava) with him in order to [filter his drinking] water and to save 
the germs [that maybe there]. 


1. bhik^asi na dadyat(S^mny^aZ: bhiksasanam dadhydt): perhaps in 
our passage bhJksdSi Uad adydt ‘*one living by begging should eat frueally” 
is to be read. 
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On this there are these verses also: 

1. Pot, goblet and water-flask. 

The three staves, the pair of shoes, 

A speckled mantel, giving protection 
From winter cold, the loins-cloth, 

2. Bath-towel and cloth-strainer. 

And further, an uppper garment. 

The sacrificial thread and the Vedas, — 

All that the ascetic shall avoid.^ 

3. With holy waters he should exert 

After bathing, meditation and purification, 
Lying on the sandy bank of rivers 
Or in temples he may sleep. 

4. Not straining the body too much 
Whether in pleasure or in pain, 

Not rejoicing, when praised, 

Not cursing'those who abuse him. 

5. That is the conduct, practising which 
They accomplish the mortification of senses. 


1. Verses 1-2 recur at Saihnyasa 4, verses 1-2, with a slight change 
which, however, exactly reverses the whole idea; the things enumerated 
there are the only ones which are allowed to a Sarhnyasin, while according 
to the stricter custom of our Upanisad even they are forbidden to him. 
[Stanzas 3-4=Sarhnyasa 3-4, with a variation in the sequence cf. lines. — 
GBP]. 




PARAMAHAMSA UPANISAD 


{Hamsa^ the wandering (wild) goose, whose roaming is already mention- 
ed in the ?Lgveda (1,163,10.3,8,9) and more frequently in the Upanisads 
(Chand. 4,1. Svet, 1,6.3,18) is a symbol, on the one hand, of the migrating 
soul and on the other, of the homeless Parivrajaka on pilgrimage who is 
c?l\Qd Paramahamsa^supr^mt wandering bird’ in the stage of his highest 
perfection. Our Upanisad draws a lovely and vivid picture of him, portray- 
ing how he renounces the world and all inclination towards it, in order to 
find a full recompensation for it in the consciousness of unity with the 
Brahman, with the Bhagavan. By the Bhagavan it is not here Sanatkumara 
who is to be understood, as Narayana does with a reference to Chand. 7, 
but as remarked by Saihkar^anda, only Hiranyagarbha, i.e. the Brahman 
consceived as person (Cf. the words at the beginning ; “All his thoughts are 
always about me; so I am also always in him”). The picture of the per- 
fected ascetic drawn by the Bhagavan agrees essentially with the one 
sketched in previous Upanisads but on the whole it makes an impression 
of belonging to a later period in which the inserted verse as also the 
warnings at the end give it to understand, that the position of the 
Saihnyasin and his immunity from law was already occasionally utilised as 
a cloak for licentious lust] 

1. Narada, approaching the Bhagavan, asked him: “Which 
is the way of the Yogins, the Paramahamsas ? And what is 
their position ?” 

The Bhagavan said to him : 

This way of the Paramahamsas is difEcult to find in the 
world and it is not much trodden. But when one treads it, he 
remains in constant purity, he is the Veda-man, so think the 
wise, is a great man. All his thoughts are always about me; so 
I am also always in him. 

He renounces children, friends, wife, relatives, the hair-tuft 
and the sacrificial thread, Vedic study and all works, he 
renounces the whole world and takes up loin-cloth, staff and a 
covering and endeavours just to preserve his body and help 
others. — 

But this one is not the highest; and if you ask, who the 
highest is, — ^it is he, 

2. who, as a Paramahamsa carries no staff, no hair-tuft, 
no sacrificial thread, no covering any longer, who no longer 
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cares for cold and heat, for pleasure and pain, for respect and 
disrespect, who on the contrary, is free from the six waves 
[of Sarhsara: hunger, thirst, grief, illusion, old age and death], in 
that he leaves behind censure, pride, jealousy, deceipt, haughti- 
ness, desire, hatred, pleasure, pain, longing, anger, greed, 
illusion, joy, irritation, egoism and all things of that kind; and 
while he looks upon his own body only as a corpse, he turns 
away for ever from this depraved body which is the cause of 
doubt, perversity and error, directs his perception continually 
on it [Brahman], abides in that alone, knows of it, the quiet, 
immutable : ‘‘That timeless, consisting of bliss and knowledge 
I am myself. He is my highest abode, my hair-tuft, my sacri- 
ficial thread !” Then the dividing wall between the two is 
pulled down with the knowledge of the identity of the Atman 
and the Paramatman, and that is the true union-time (also 
twilight-prayer, Samdhya). 

3, Who, giving up all desires, 

Abides in the secondless, supreme one. 

Carrying the staff of knowledge alone, 

He is truly called a one-staffed one (ascetic) 

But he, who, without knowledge 
carrying the high staff, eats from anybody, 

He goes to terrible hell, 

Which is called ‘the great howler’. 

3 who understands this difference is a Paramaharhsa. 

4. The space is his garment, he knows no obeisance, no 
orifice to manes, no censure nor praise, no sacrificial call, but 
es just as it comes to him,^ as a mendicant. He does not 
ract, and he does not repulse; for him there are no Veda- 
mulae any more, no meditation, no obeisance, nothing fit to 
seen and nothing unfit to be seen, nothing separate and 
’'ing inseparate, no I, no you and no world. Without a 
ing, he lives as a mendicant; he has nothing to do with 

and such things, for him there is nothing to be seen or 
ed at. But do you mean to say that he may not harm him- 
merely looking ? He may harm himself thereby. Because 
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he is an ascetic, therefore, if he looks at gold longingly, he 
becomes a Brahmana- killer; because he is an ascetic, therefore, 
if he touches gold longingly, he becomes a Paulkasa; because 
he is an ascetic, therefore, if he grasps gold longingly, he be- 
comes a self-killer. Therefore an ascetic should not look at, 
touch or grasp gold longingly; he should turn away from all 
desires that may come to his mind. Firm-minded in grief, not 
seeking after joy, renouncing all desires, not attached anywhere, 
neither to the good nor to the bad, he is without hatred and 
without pleasure. The impulse of all senses comes to rest, he 
abides in the knowledge alone, well-established in the self. 
That is the true Yogin, is the knower; his consciousness is 
permeated with that whose only taste is perfect bliss. That 
Brahman I am, he knows it and has that goal achieved, — that 
Brahman I am, he knows it and has the goal achieved. 




jAbAla upanisad 


[The Jabalas are enumerated as a branch school of the Yajurveda in 
the CarapavyQha (Ind. Stud. Ill, 262). In the commentary to the 
BrahmasQtras Saihkara cites as 'Jabdldndtn" or *Jdbdldndm srutih* thirteen 
passages, out of which nine are found in our Upanisad {System des 
Vedanta^ p.Z3%BXi6. already even Badaray a na (BrahmasQtra 1,2,32) seems 
to refer to one of these. Further, the beginning of the sixth chapter of our 
Upanisad has been quoted by Sayana under Taitt. Ar. 2,11 p. 246 as a 
text of the Jdbdla-sdkhd-adhydyinah. From this it appears that a Sakha of 
the Jabalas in reality existed, of which, however, our Upanisad formed 
only a part (as the citations of Samkara, which are not any more traceable 
to it, already show), which, to judge from its whole attitude, certainly seems 
to stand on the same footing as the other Samnyasa Upanisads and any- 
way not much removed in antiquity it can be compared with the related 
passages of the Brhadarapyaka Upanisad. 

According to the pattern of the Brh. 3-4, here also it is Yajnavalkya 
who in the first five chapters answers the questions put to him by 
Brhaspati, Atri, The Brahman-students, Janaka and by Atri once more. 

1. On Avimuktam as the sacrificial place of the gods and the Brahman- 
seat of all beings. Avimuktam ‘that which is never left [by Siva]’ is a region 
in Banaras, in a wider sense Banaras itself. By the grace of Siva liberation 
is granted to him who dies there {Prd^dgnihotra Up. above, last foot-note). 
But the Parivrajaka carries this Avimuktam on himself as the point between 
the eyebrows and the nose (just as he has admitted the sacrificial fires and 
the sacrificial thread in his self). This allegorical explanation of 
Avimuktesvaram, it is true, comes later on only in the next section, but it 
is already presupposed here, because it is fully understandable only to the 
initiated. 

2. Near Banaras two small streams flow into the Ganges : on the 
upper side of the city the Asi, mostly dry, on the lower side of it the Varapa, 
similarly very small; the city of Banaras is supposed to have got its name 
from these two. This place between the Varapa and Asi, on which the 
supreme Atman rules is always carried by the ParivrSjaka on himself as 
the spot where both the eyebrows meet together at the root of the nose, 
just like the two streams meeting together near Banaras. The name of the 
city is falsely analysed into Varana and Nasi, in order to achieve a word- 
play with vdrayati and ndiayati. 

3. Yajnavalkya recommends the Satarudriyam (Vaj. Samh. XVI) as a 
means of immortality to the Brahman-students who had questioned him, 
because the hundred Rudras, who occur there, are conceived as many 
epithets of the Immortal (i.e. the Atman). 
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4. Janaka asks Yajnavalkya (in connection with Brh. 4,4,22, it appears) 
about the departure of the Samnyasin, at which it is described quite 
similarly as in other Sarhnyasa Upanisads. Like the Vaisv^ara sacrifice in 
the Kanthasruti 1, here a sacrifice to Agni as a representative of Prapa, 
and a sacrifice to the three Gupas of the Sarhkhya doctrine is prescribed 
for the person renouncing. The inhaling of the fire probably means that 
thereby it is symbolically received into the body of the Samnyasin. 

5. Upon the enquiry of Atri, feeding and dressing of the Prapa in the 
sense of the Chan. 5,19ff and 5,2 is recommended to the Parivrajaka 
as his only duty. At the end the words esa panthah etc. are repeated from 
Brh. 4,4,9 and refer to the Samnyasin. 

6. The concluding section portrays, according to the enumeration of a 
number of great models, the procession, the way of life and the place of 
risidence of the Sariinyasin; the whole section recurs similarly at the end 
of the Bhiksuka Up. and partly at the end of the Asrama Up. also.] 

1 

Om ! 

Brhaspati said to Yajfiavalkya : “[Tell me that] which is 
next tb Kuruk^etram itself as a sacrificial place of the gods and 
as Brahman-seat of all beings”. — He said : “Verily, Avimuktam 
is the [true] Kuruksetram, the sacrificial place of gods and the 
Brahman-seat of all beings. 

Therefore, wherever he may be wandering, he [the Parivrajaka 
who does not restrain himself to any holy places any longer] 
should think : here, verily, is the [true] Kuruksetram, the 
sacrificial place of gods, the Brahman-seat of all beings. For 
here, when the vital breaths depart out of a person, Rudra 
imparts the saving formula, by which one participates in 
immortality, participates in liberation. Therefore, one should 
revere Avimuktam, one should not leave Avimuktam [which is 
not left] !”— “It is so, O Yajnavalkya.” 

2 

Then Atri asked Yajfiavalkya : “This infinite, not manifest 
Atman, how can I know him ?” — And Yajfiavalkya said : “In 
Avimuktam he is to be revered ! that infinite, not manifest 
Atman, he is to be found in the Avimuktam”. — “But where is 
this Avimuktam-place to be searched for ?” — “It is to be 
searched for between the Varaua and the Nasi.”— “But what 
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is the Varava and what the Nasi ?” — “Vara^ia is so-called 
because she wards off (vdrayati) errors committed by the 
organs of the body; while Nasi is so-called because she destroys 
{ndsayati) sins committed by the organs of the body”.— “But 
where is the place of this Avimuktam ?” — ‘It is the meeting 
place of the eyebrows and the nose* For that is the connecting 
place of the world of heaven and the highest world [of Brahman]. 
Therefore, the knowers of Brahman revere this connecting 
place as the union-time (twilight). For in Avimuktam, so they 
know, one should revere him [the Atman]. He who knows thus, 
proclaims his knowledge as avimuktam (unforgettable)”. ‘ 

3 

Then the Brahman-students said to him : “By the muttering 
of which [prayer] one attains immortality, tell us that !”— 
Yajnavalkya said: By tht "^^atarudriyam; for these are the names 
of Immortality, and through them one becomes immortal”. — 
‘Tt is so, O Yajnavalkya !” 


4 

Then Janaka, the king of Videha, approached Yajnavalkya 
and said : “Explain to me, O exalted sir, the renunciation 
(Samnydsa)V* And Yajnavalkya said: ‘Tf one has finished the 
Brahman- studentship, one may become a householder; after 
one has been a householder, one may become a forest-resident; 
after one has been a forest-resident, one may wander about on 
pilgrimage [as Parivrdjaka, Bhik$Uy Samnyasin]. Or one may even 
directly go on pilgrimage after Brahman-studentship, or after 
householdership, or after the forest-residentship. And even other- 
wise, whether he may have observed a vow or not, whether he has 
taken the final ablution or not, whether he has caused the house- 
hold fires to extinguish or whether he is [already] without fire,— 
from that day on, on which he renounces, he should wander as 
a pilgrim. Here some perform a sacrifice to Prajapati;^ one 

1. In the place of sacrifice to PrajSpati (which, as it appears, means 
redeeming oneself from the obligation of propagation) comes a sacrifice to 
the Prana (an ascetic requires no progeny, Brh. 4,4,22). — ^Here there seems 
to be a polemic against the precept given in the Kaptha^uti 4 (above). 
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should not do that, but offer a sacrifice to Agni alone, for Agni 
is the Prana; so thereby one offers to thePrapa. Then he should 
offer the Traidhatavlya sacrifice; thereby the three Dhatus 
(elements), namely Sattvam, Rajas and Tamas are worshipped. 

This is the place, which is rightfully yours. 

Where, as soon as born, you shone brilliantly; 

Knowing it, Agni, ascend it 
And make our riches grow! 

With this formula (Atharvav. 3.20,1) he should inhale the 
fire. The Pra^ia, verily, is the seat (place of origination, yoni) of 
the fire, and he says thereby “Go to the Praiia, svdhd 1” 

Or [the priest] may also bring the fire from a village and 
make him [the Saihnyasin] inhale the fire as described. If he 
cannot get fire, he should make an offering in water, for water 
is all godheads. And after performing the sacrifice with the 
words “Om, I offer to all godheads, svaha” he should take out 
of it and eat the wholesome sacrificial food along with clarified 
butter. Thereby he will find that th? liberating formula [Om] is 
all the three Vedas; for this is the Brahman, that one should 
worship. It is so, O exalted sir”. 

Thus spoke Yajnavalkya.^ 

5 

Then Atri asked Yajnavalkya : “I ask you, Yajnavalkya, 
how can a Brahmana be without the sacrificial thread ?” — And 
Yajnavalkya said : “This very thing is his sacrificial thread, 
namely the Atman; that he feeds himself, and that he rinses 
the mouth, that is the sacrificial precept of the Parivrajakas, 
whether for the rest he chooses a hero’s death or abstains 
from taking food, or goes into water, or goes into fire or sets 
out on the great journey [otherwise]. 

Thus it comes to pass that the pilgrim, with colourless 
garments, with shaven head, without belongings, pure, free from 
deceipt, living on begging, becomes fit for Brahmanhood. 

1. Here, as also at the end of sections land 3, editions available to 
me read Yajnavalkyah, Still Deussen’s way of translation there suggests 
that he reads Yajnavalkya (i.e. a vocative) there. He should have done the 
same here also. The word bhagavan (which should properly refer to 
Yajnavalkya) and the absence of any word for ‘spoke’ in the Skt. original 
also indicate this. — GBP. 
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If he is too ill [to observe this mode of life], then he 
practise the renunciation only mentally and by words. 

This is the path found out by Brahman, the renouncer 
along it, the knower of the Brahman (Cf. Brh. 4,4,9). 

This is the case with him, O exalted sir,’’ 

Thus spoke Yajnavalkya.^ 

6 

Thus were the men called Paramahamsas, a Sarhvartaka, 
Arutii, Svetaketu, Durvasas, ?Lbhu, Nidagha, Jadabharata, 
Dattatreya, Raivataka and others, without a visible sign and 
with their conduct concealed, behaving like insane, but not 
insane. 

Three staves, water-vessel, drinking bowl, water-flasks, water- 
filter, hair-tuft and sacrificial thread, all this one should throw 
into water with the words '^bhuh svdhd"" and seek the Atman. 

Naked as he was born, above the pairs of opposites (joy and 
sorrow etc.), without belongings, wholely devoted to the way 
to truth, the Brahman, with a pure heart, going out, without 
any restrictions, aimlessly for begging alms at prescribed hour 
only to sustain his life, with the belly as his utensil, even-temper- 
ed whether he gets anything or not, — staying homeless, whether 
in a deserted house, in a temple, on a heap of grass, on an 
ant-hill, at the roots of a tree, in a potter’s workshop, in a fire 
sanctuary, on a river bank, in a mountain cave, in a ravine, in 
a hollow tree, at a waterfall or on bare ground, not striving, 
free from the feeling of ‘mine’, given to pure contemplation, 
firmly rooted in the supreme Self, eradicating all evil deeds, — who 
becomes free from the body by means of renunciation, he is 
called a Paramahariisa, — he is called a Paramahamsa. 
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1. Editions available to me read here Yajnavalkya (i.e. a vocative). Also 
there is no word corresponding to ‘spoke* — GBP. 




A^rama upani§ad 


(For the four Asramas or the ‘exercise-stages’ in which the life of an 
Arya was suppose d to proceed, see above Introduction [at the beginning 
of this work] and the Chand. Up. Introduction to 23rd khanda. The last 
stage of life is that of the Samnydsin^ Bhiksu, Parivrdjaka who, as the 
names signify “throws away everything”, “lives on begging” and “wanders 
about on pilgrimage homelessly.” The division of these Samnyasins into 
four kinds as Kutlcaras (or Kuticakas), Bahudakas, Hamsas and 
Paramahariisas is often met with. To conclude from the names, this division 
originally seems to refer to the different places of residence of the 
Parivrajaka (near huts, near water, sometimes in towns and sometimes in 
villages, wholely uncertain) and only later to have attained to a hierarchy 
of gradually increasing perfection. Thus a verse of the Mahabharata 
(13,6478)1 runs : 

Caturvidhd bhiksavas te, kuticaka-Bahiidakau, 

HathsaJi Paramahathsas ca\ yo yab pascdt, sa uttamab* 

With this may be compared particularly passages from older authorities 
collected by Madhava in Aufrecht, Oxf. Cat, p. 269a. 

These four stages of the Samnyasa are shortly characterised in an 
Upanisad text which has found a place in the Muktika Collection (No. 60, 
Telugu ed. p. 552) under the name of Bhiksuka-Upanisad. This text forms 
(in a somewhat different recension) only the fourth chapter of the present 
Upanisad, to which three others are prefixed, which also examine the 
remaining three Asramas in a similar way and distinguish four classes in 
each of them. What is not clearly perceptible is w'hether all these varieties 
are to be thought of as different, coexisting tendencies or whether as 
ascending stages, following one another, in the first three Asramas also. 
Probably here we are dealing with, as in the case of the Asramas themselves, 
varieties which originally existed side by side and were later combined in 
the system into an ascending graded sequence. In any case this systema- 
tisation is only secondary and artificial; also the names do not quite agree 
in many cases with the description given. Particularly unintelligible is how 
the Prajapalya, according to its first definition, can be assigned to the 
class of Brahmacarins. The names given here and their explanations are 
therefore to be accepted rather cautiously and may serve as a source for 
the knowledge of the Asrama life, only so far as they are corroborated 
from other side. 

Our Upanisad, which is the last one in Colebrooke’s list, is missing in 
the Oupanekhau and about Narayapa also it cannot yet be shown with 


1, =:BORI Grit. Ed. 13.129.29 (with variants). 
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certainly (above. Introduction to the Upanisads of the Atharvaveda, 
section 5), that he has presented and commented upon it in his list, also 
how uptil now no commentary at all on it has come to light.] 

1 

Now it is to be further said that there are four A^ramas with 
sixteen subclasses. 

The Brahmacarins are fourfold, viz. Gayatra^ Brdhmma, 
Prdjapatya and Brhan. 

Gayatra is he who, after the initiation, not eating salty food 
throughout for three [days and] nights, remains occupied with 
the Gayatra-formula. 

Brdhmana is he, who adheres to the Vedic study for fortyeight 
years throughout, twelve years for each Veda, or only so long, 
until he masters the Veda. 

Prajapatya is he who, content with his wife, approaches her 
at the time of the 5-tu and always keeps himself away from 
other women. 

Or also : Brdhmatia is he who lives in the house of the 
teacher for twentyfour years, Prdjapatya who lives there for 
fortyeight years. 

Brhan is he, who as Naisfhika (constant in chastity) does not 
leave the teacher until his death. 

2 

Also the Grhasthas (householders) are fourfold viz. Vdrttdka- 
vrttis, Sdllnavrttis, Ydydvaras and Ghorasamnydsikas. 

Vdrttdkavrttis (living on farm-produce) are they who, engaged 
in agriculture, cattle-breeding and trade without ill repute and 
performing sacrificial acts lasting for a hundred years strive 
after the Atman. 

Sdllnavrttis (living a settled life) are they who, sacrificing 
without making one sacrifice, studying without teaching, giving 
without taking and performing sacrificial acts lasting for a 
hundred years, strive after the Atman. 

Ydydvaras (wander lusty) are they who sacrificing and 
making one sacrifice, studying and teaching, giving and taking 
and performing sacrificial acts lasting for a hundred years, 
strive after the Atman. 
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Ghorsamnydsikas (practising a fierce renunciation) are they 
who doing their work with selected and filtered water only, 
managing their maintenance with ears of corn picked up daily 
and performing sacrificial acts lasting for a hundred years, strive 
after the Atman. 

The Vanaprasthas also are fourfold viz. Vaikhdnasas, 
Udumbaras^ Valakhilyas and Phenapas, 

Vaikhdnasas (followers of Vikhanasa) are they, who, tending 
the sacred fires with creepers and trees which grow on unculti- 
vated land, and with ritual performed outside a village and thus 
observing the practice of the five great sacrifices, strive after the 
Atman. 

Udumbaras {Audumbaras ? fig-gatherers) are they who, when 
they get up in the morning, gather corns of fig-trees, jujube, 
rice and millet from the region on which his glance falls and 
tending the sacred fires with them and thus observing the 
practice of the five great sacrifices, strive after the Atman. 

Valakhilyas (bald-headed) are they who, wearing hairlocks 
with a cloth rag, clad in hide or tree-bark, offering flowers and 
fruit on the full-moon day of the month of Karttika [the festival 
day of l§iva], procuring their subsistence in the remaining eight 
months [until the beginning of the rainy season], tending the 
sacred fires and thus observing the practice of the five great 
sacrifices, strive after the Atman. 

Phenapas (foam-drinkers) are they who, while they, like 
insane, subsist on fallen leaves and fruit, dwelling wherever 
they be tending the sacred fires and thus observing the practice 
of the five great sacrifices, strive after the Atman. 

4 

The Panvrdjakas dho are fourfold, viz: Kuticaras, Bahudakas, 
Hamsas and Paramahamsas. 

The Kuticaras (hut-visitors) are they who, carrying on begging 
in the houses of their children, strive after the Atman. 

The Bahudakas (the water-friends) are they who, equipped 
with the three-staff, water-pot, water-flask, side-locks, water- 
filter, drinking bowl, shoes, seat, hair-tuft, sacrificial thread, 
loins-cloth, and reddish brown garments, carrying on begging 
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in well brought-up families of Brahmanas, aspire after the 
Atman. 

The Harhsas (wandering birds) are they who, carrying a 
single stafF^ without hair-locks, wearing a sacrificial thread, with 
the waterflask and water-pot in the hand, staying for one night 
only in a village and five nights in a town and in holy bathing 
places, still threat undertaking throughout one or two nights 
diflScult vows like the fasting according to the lunar course, 
aspire after the Atman. 

The Paramahamsas (highest wandering birds) are they who, 
without staff, bald-headed, clad in rags and loins-cloth, without 
any particular mark and without any particular mode of life, 
moving about like an insane one although not insane, discarding 
three-staff, water-pot, water-flask, side-locks, water-filter, 
drinking bowl, shoes, seat, hair-tuft and sacrificial thread, 
dwelling in a deserted house or in a temple, no longer know 
right, wrong, untruth, put up with everything, remain patient 
with everybody, regard earth-clods, stones and gold equally 
and, begging alms among all the four castes where they 
happen to be, liberate their soul, — liberate their soul. 



d. I§iva Upani^ads 
ATHARVA^IRA UPANI§AD 
ATHARVA^IKHA UPANI§AD 
NILARUDRA UPANI§AD 
kAlAgnirudra UPANI§AD 
KAIVALYA UPANI§AD 




ATHARVASIRAS 
(Atharvasira Upanisad)^ 


This Upanisad, whic& ^lls itself (p. 10,9, Calcutta ed.) Aiharvasiras 
(which probably means : “The main point of the Atharvaveda”, — cf. 
Vedanta “The final goal of the Veda”) and quotes, at 9,3, the verse 
Atharvav. 10,2,27 (probably misunderstood) for an explanation of this 
name, extols as the principle of all things and as the highest goal, parama- 
param (not param-aparam^), pardya^anh Rudra (Isana, Bhagavan 
Mahesvara, — the name Siva does not occur). Rudra is the past, the present 
and the future, he is all-embracing and is the innermost of all objects, he 
is the visible and the invisible. He who knows him, thereby knows every- 
thing (1,12); he is to be proclaimed through silence alone (7,13). His 
symbol is the sound Om, and especially the three-and-halfth (imaginary) 
mora of it (4,10). Rudra dwells in the heart (4,10) and pervades the entire 
creation (8,1 Off), which consists of nine heavens, nine atmospheric regions 
and nine earths (9,5). When he coils himself together as a snake, he absorbs 
the world and releases it again through his breath (9,10ff). He is the unity 
of the life-organs and the corresponding deities (6,1 ff). The man is his 
creation (pasu) and is bound by the cord {pdsa) of earthly existence. The 
liberation from birth, sorrows, death (5,10) follows w^hen one surrenders 
anger and lust (trspa), the earth as the root of the causal chain {hetujdlasya 
mulam) and all possessions to Rudra (7, 3. 8,3). — The Upanisad seems to 
belong to a sect of the Pasupatas, as whose vow (yratam pdsupatam) the 
symbolical smearing with ashes is mentioned (8,8). The further systemati- 
sation of the Pasupatas, however, does not appear in this Upanisad. The 
text of this Upanisad is considerably corrupt, so that help had to be taken 
from conjectures. 


1. On the sequence. Now follow five Upanisads which look upon the 
god Siva as a symbolical personification of the Atman, viz : Aiharvasiras^ 
Atharvasikhd, Nilarudra^ Kdldgnirudra and Kaivalya. We adhere to this 
sequence which follows from the lists of Colebrooke and Narayana, 
although it does not certainly quite correspond to the time of origination, 
since the Nilarudra Upanisad, in so far as it offers only an abstract of the 
Vaj. Saifah. 16 and similar passages, is by far the oldest piece. Also to judge 
from its contents, the Kaivalya Upanisad, in spite of its late position in the 
above lists, could have originated in a comparatively old age, an age close- 
to that of the Svetd^vatara, Mu^^aka and Mahdndrdyana Upanisads^ 

2. But the foregoing pairs of expressions like hutam ahutam favour 
this interpretation rejected by Deussen. — GBP. 
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1 

Om! Once the gods went to heaven* And they asked Rudra: 
^AVho are you?’’— And he said: am that one [which] existed 
at first, I exist, and I shall exist. None else is there apart from 
me. I am that [which] entered the inner from the inner. 
I am eternal and non-eternal, visible and invisible, Brahman 
and non-Brahman. I am eastern and western, southern 
and northern, I am below and above (Chand. 7,25,1), 
1 am the quarters and the sub-quarters. I am masculine 
and neuter and feminine (Atharvav. 10,8,27). 1 am the 

Savitri and the Gayatri, I am the Tristubh, the Jagati and the 
Anustubh. I am the appearance and the reality. I am the fire 
Garhapatya and Daksina and Ahavaniya. I am the cow and the 
she-buffalo. 1 am Re, Yajus and Saman and I am the Atharvan- 
giras’. I am the eldest, the noblest and the best (Brh. 6,1,1). I 
am the water and the fire, I am hidden in the fire-sticks. I am 
the imperishable and the perishable. I am the lotus flower and 
I am the Soma-filter. I am the powerful, I am within and with- 
out, I am 'the light [born] in the East’ (Atharvav. 4,1,1). I am 
all, I am the unending.^ He who knows me, becomes all at the 
same time. He knows the gods and all the Vedas and the 
Vedangas. And I am also that, I who with my power satisfy the 
Brahman by the Brahmanas, the cow with the cows, the 
Brahmanas with the Brahmaijahood, the sacrificial food with 
the sacrificial food, the life with the life, the truth with the truth, 
the law with the law”.— Then the gods asked Rudra, the gods 
looked at Rudra, the gods thought over Rudra, the gods praised 
Rudra [with the following hymn of praise] with raised hands. 


2 

Om! 


Rudra is this exalted one 

and Brahman, to him the salutation, the 

salutation! 

is 

}9 

Visnu, „ 

5 ’ 


99 

Skanda, „ 

99 99 

y$ 

99 

Indra, 

99 99 


1. The text and the sense are quite uncertain here and in the following 
lines. 
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Rudra is this exalted one and Agni, to him the salutation, 

the salutation 

, 5 55 55 Vayu, 5, ,J 

55 55 ,5 Surya^ 5j ,, ,, 

55 55 ,5 Soma, J, 5, ,, 

Rudra is this exalted one and the 8 seizors/ to him the salutation, 

the salutation I 


55 

55 

55 

the 8 superseizors"^ 

59 

55 

>5 

55 

55 

bbur, 

59 

55 

55 

55 

55 

bhiivah, 5 , 

59 

>9 

55 

55 

9’ 

svar, „ 

59 

99 

’5 

*5 

99 

mahas^ „ 

59 

’5 

55 

5, 

’5 

the earth, ,, 

99 

59 

55 

’5 

99 

the mid-region 

S'! 

99 

55 

*5 

99 

the heaven „ 

99 

95 

55 

95 

55 

the water „ 

99 

55 

55 

55 

95 

the fire „ 

99 

99 

^5 

5» 

99 

Kala, 

59 

99 

»5 

55 

55 

Yama, ,, 

"S 

55 

’5 

55 

95 

Mrtyu, „ 

95 

99 

’5 

5, 

95 

the immortal ,, 

55 

99 

35 

55 

S’ 

the ether, ,, 

95 

59 

35 

55 

5’ 

the all ,, 

99 

55 

S’ 

9, 

59 

the gross, „ 

95 

’5 

51 

99 

59 

the fine, „ 

95 

55 

3, 

95 

9’ 

the white, ,, 

99 

’5 

55 

99 

95 

the black, „ 

55 

95 

55 

’5 

55 

the whole, „ 

93 

99 

’5 

’9 

5’ 

the true, ,, 

’5 

95 

55 

5’ 

9’ 

the universe, „ 

95 

93 


3 

Bhur is your beginning, bhuvar your middle, svar your head. 
You are omniform, Brahman. You are one, twofold, threefold. 


1. Cf. Brh. Up. 3,2 and the translator’s note there. 

2. Taitt. 1,5. 
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You are growth, you are peace, you are prosperity. What is 
offered in sacrifice and what not offered in sacrifice, given and 
not given, all and non-all, whole and non-whole, done and undone, 
the highest of the highest (parama-param, that is how it is to be 
split^), the highest goal, you are it. 

We have drunk Soma, have become immortal. 

Have entered into the light, found out the gods! 

What could the hostility harm us now, 

What, O immortal, the malice of man! (Rgv. 8,48,3). 

Before Soma and Surya is the subtle soul. But comprising 
[implicit, hitam] the whole world is that syllable [Om], which 
swallows what is Prajapati-like, what is soma-like, the subtle 
soul, the seizable by its unseizable, the existence by its existence, 
the Soma-like by its Soma-like, the subtle by its subtle, the 
wind-like by its wind-like. To it as the greatest swallower, the 
salutation, the salutation! 

In the heart all deities, 

In it are the vital breaths, ^ 

As the one surpassing the three moras. 

You too are in the heart. 

His head is to the North (Chand. 5,10,1), his feet to the South. 
He who is to the North, is the sound Om, as the sound Om he 
is the holy call, as the holy call he is all-pervading, as all-pervad- 
ing he is infinite, as infinite he is the protecting (tar am), as the 
protecting he is the pure, as the pure he is the subtle, as the 
subtle he is the lightning-like, as the lightning-like he is the 
highest Brahman, as the highest Brahman he is the one, as the 
one he is Rudra, as Rudra he is the ruler, as the ruler he is the 
exalted Mahesvara. 


4 

But why is he called the sound Om ? — Because, being uttered 
he makes the vital breaths go upwards on high, therefore he is 
called the sound Om. 


1. But see footnote 2 under the introduction. — GBP. 

2. Cf. the verse Brahma Up. 2, above. 
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And why is he called the holy call (prafjava) ? — Because being 
uttered, he makes the Brahman consisting of Rc, Yajus, Saman^ 
Atharvahgiras lean towards the Brahmanas and bends it, there- 
fore he is called the holy call. 

But why is he called all-pervading ? — Because, being uttered, 
he pervades and permeates that quiet one (Kath. 3,13), sewn 
lengthwise and crosswise (Brh. 3^6), as a lump of sesame-dough 
with oil, therefore he is called all-pervading. 

But why is he called infinite ?-— Because, when it is being 
uttered, no end of it is to be found athwart, upward, and down- 
ward, therefore it is called infinite. 

But why is he called the protecting ? Because, being uttered, 
he rescues from the dire fear of conception, birth, illness, old 
age, death and from the transmigration of the soul and protects, 
therefore, it is called the protecting. 

But why is he called the pure (su-klam) ? Because, being 
uttered, he makes noise {Mandate) and makes one tired {kldmayati), 
therefore he is called the pure. 

But why is he called the subtle ? Because, being uttered, he 
takes possession of the body in a subtle form and tinges all the 
limbs, therefore he is called the subtle. 

But why is he called lightning-like? Because, being uttered, he 
illumines it in the great unmanifest darkness, therefore he is 
called lightning-like. 

But why is he called the highest Brahman? Because he is the 
highest of the highest, the highest goal, the strong and streng- 
thens by the strong [magic power] {brhatyd bphhayaii)^ thQTdoie 
he is called the highest Brahman. 

But why is he called the one? — He who, the devourer of all 
vital powers (prdndh), by the act of devouring them, as being 
more eternal unites them and again spreads them apart, so that 
some hasten to their master and some others hasten to their 
master and yet others [as the natural powers corresponding to 
the Pranas] hasten to the South, the West, the North and the 
East, who is the meeting place of all here, and has become one 
by uniting, moves along [as the vital breath] of the creatures, — 
therefore he is called the one. 
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But why is he called Rudra?— Because his essence {ni-pam) is 
grasped instantly (dru-tam) only by the seers (r-^O, not by other 
devotees, therefore he is called Ru-dra, 

But why is he called the ruler? Because it is he. 

Who rules over all the gods. 

With his regal and procreative powers (cf. Svet 3,1),— 

To you, O here, we cry out. 

Like cows, which go for milking, 

To the lord of what moves, to the heaven-seer. 

To the lord, O Indra, of what stays (Rgv. 7,32,22),— 
therefore he is called the ruler. 

But why is he called the exalted Mahesvara? — Because he 
permits the devotees (bhaktdn) in the participation of perception 
and is gracious towards them; because he withdraws the speech 
[of the Veda] in himself and again allows it to flow out (Brh. 
2,4,10); because, giving up all forms, he raises himself and is 
elevated through the perception of the Atman and the mastery 
of the Yoga, therefore he is called the exalted Mahesvara. 

This is the knowledge of Rudra. 

5 

The one god in ail the world-spaces, 

Born of old and in mother’s womb. 

He was born, he will be born. 

He is in men and omnipresent (Vaj. Samh. 32,4. Svet. 2,16). 

One Rudra there is, — [don’t worship] him as second!— 
Who with his regal powers rules over the world; 

He dwells in the creatures and gathers* them in him at the 
end, 

When he, the guardian, devours all creatures (Svet. 3,2). 

Who, as one, presides over every womb, 

Through whom the whole universe spreads out; 

Who knows him as ruler, as God, liberal giver, praise- 
worthy 
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He enters into that peace for ever. 

(Svet. 4,11, cf. Svet. 5,2. Kath. 1,17). 

Shunning the world, the root of the causal net, 

Wisely surrendering to Rudra all acquisition, 

[they] acknowledged Rudra as the unity, as the eternal, the 
senior in refreshment and energy,^ the creatures, as the one who 
cuts their bonds of death. 

Thus it happens that, by means of that [sacred sound], when 
he penetrates into the soul, [the Isvara] grants peace, the release 
of creatures {pasu) from their bonds (pasa) by the three-and- 
halfth mora [of Om]. 

The first mora [of Om=ai-n^m] has Brahman as its deity 
and is red in colour; he who meditates on it continuously, goes 
to the abode of Brahman. 

The second mora has Visnu as its deity and is black in colour; 
he who meditates on it continuously, goes to the abode of 
Visnu. 

The third mora has Isana as its deity and is brown in colour; 
he who meditates on it continuously, goes to the abode of Isana. 

But the three-and-balfth mora has all these as its deities, is 
unmanifest, goes out into the wide, is pure and resembles a 
mountain-crystal in colour; he who meditates on it continuously,, 
goes to the abode of the bliss. 

Therefore one should revere this ! The silent ones (ascetics) 
proclaim it woridlessly, because there is no grasping of it. 

That is the prescribed way to the North, by which the gods go 
(Chand. 5,10,1), and the fathers and the i^sis to the highest of 
the highest, to the supreme goal. 

Minute like hair’s tip, in the midst of heart, 

Omnipresent, the God, golden dear, 

The wise who sees him as dwelling in himself. 

He alone attains peace, and none else. 

[Leaving] anger to him, greed and worldly desires. 


1. isamurjena : the compound isam-urja is formed ungrammatically 
from the constituents isam urjam. Similarly below, p. 8,5. We have come 
across a similar example [tamasah paryam^ above, Maitr. Up. 6,24. 
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shunning the world, the root of the causal net 
Wisely surrendering to Rudra ail acquisition, 

they acknowledged Rudra as the unity; for Rudra is the controller 
through eternal, old refreshment-and-energy and austerities. 
What is called fire is ashes, and what wind, is ashes; and what 
water, is ashes; and what earth, is ashes; and what ether, is 
ashes; and the whole universe is ashes, and the mind and these 
eyes! Because this is the vow of the Pasupata, viz. that he 
covers his limbs with ashes, therefore this is the Pasupata form 
of prayer, so that the creation be freed from his bonds. 


6 

To Rudra, who is in fire, in water. 

Who has entered plants and creepers, 

Who has become all these creatures, 

to this Rudra, salutation, as Agnil 

To Rudra, who is in fire, in water, 

Who has entered plants and creepers. 

Who has become all these creatures, 

to this Rudra, salutation, salutation! 

Rudra who is in water, Rudra in plants, Rudra in trees, 
Rudra by whom the world is held on high, by whom is support- 
ed the earth in a two-fold or three-fold form as supporter, and 
the snakes who dwell in the atmosphere, to this Rudra, 
salutation, salutation! 

[ Rudra as Prana in the human head : ] 

When Atharvan sewed together 
His head and the heart in him, 

He stimulated him over the brain, 

As purifier, from the head down. 

This head belongs to Atharvan, 

A cask stuffed with gods. 
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This head is guarded by Prana, 

Food and Manas in union.^ 

Nine heavens there are, guarded by divine community, 
Nine atmospheres, and nine of these earths; 

He who is seven lengthwise and crosswise in all, 

From him nothing exists apart. 

Nothing is earlier than him, nothing later. 

Nothing what had been or was going to be; 

With a thousand feet and only one head 
He pervades the world and makes it roil. 

From the Eternal, time is born. 

From time he is called the pervader, 
for the pervader is the exalted Rudra. When Rudra lies down 
in the manner of a serpent’s coils, then the creatures are with- 
drawn within. When he breathes out (Brh. 4,5,11), there 
originates darkness, from darkness the water; when he stirs in 
the water with a finger, what is stirred becomes cold in the cold 
*and, when it is stirred, it becomes foam; out of the foam origi- 
nates the (universe-) egg, out of the egg Brahman, out of 
Brahman the wind, out of the wind the sound Om, out of the 
sound Om Savitri, out of Savitri Gayatri, out of Gayatri the 
worlds (cf. Rgv, 1,164,25, Chand. 3.12). 

They praise Tapas and truth when they pour out the sweet 
drink, who does not forget (liberation). Indeed, this is the 
highest Tapas, is water, light, essence, the Immortal, Brahman 
(cf. above, Amrtabindu-Up., 10, footnote). 

Bhu}\ bhuvah, svarl Om ! Salutation! - 

7 

(Cf. Maha Up. 4) 

The Brahmapa who studies this Atharvasiras, one who is not 
an authority on scriptures becomes an authority on scriptures, 
an uninitiated becomes initiated; he is purified by fire, purified 

1. Atharvav. 10,2, 26-27, whose readings we have followed. The 
purifier who, rising to the head, stimulates man, is the Soma. cf. our 
^explanation of the hymn, Gesch.d.Phil. I. 269. 
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by wind, purified by ooma, purified by truth; he is known by all 
the gods, is meditated upon by ail the Vedas [which appear 
here as persons], becomes one who has bathed in all the holy 
bathing places, and all sacrifices are performed by him. Sixty 
thousand Gayatrl stanzas are muttered by him, a hundred 
thousand [stanzas] of the Ttihasa-Puranas and of the Rudra- 
hymns are muttered by him, ten thousand Pranavas are muttered 
by him. He purifies the assembly as far as his sight reaches 
dcaknisah) he purifies up to the seventh generation (ancestors 
and descendants): thus has the exalted one promised. 

He who mutters the Atharvasiras once, becomes pure, purified, 
fit for activity?— he who mutters it a second time, attains supre- 
macy over the host of the supreme god; he who mutters it a 
third time, enters into a similar existence. 

Om! The truth! Om! The truth! Om! The truth! 



ATHARVASIKHA UPANiSAD 


The name of this Upanisad <‘The tip of the Atharvan’* seems to be an 
imitation, if not an outdoing, of the title of the Atharvasira Upanisad, 
with which as a model the Atharvasikha Upanisad sho\\s close relationship, 
in that it takes up once more some topics touched by it in order to present 
them more closely. 

The first is the symbolical interpretation of the sound Om, whose moras 
are treated of, in connection with Atharvasiras 5, according to the following 
diagram : 


Moras 

Worlds 

Vedas Main Gods 

God-hosts 

Metres 

Fires 

Colours 

a 

Earth 

]?.gv. Brahman 

Vasus 

Gayatrl 

Garha- 

patya 

Red 

u 

Atmos- 

phere 

Yajurv. Vispu 

Rudras 

Tristubh 

Daksiria 

Black 

m 

Heaven 

Samav. Rudra 

Adityas 

Jagati 

Ahava- 

niya 

White 

Reverberation— 

• Athar- Ekarsi 

Maruts 

Viraj 

Fire of 

All-col- 



vav, (Purusa 



univer- 

oured. 



Isana.) 



sal des- 
truction 



Then follows a section (extremely obscure on account of the uncertainty 
of transmission and the inadequacy of the commentary) on the illumination 
of the highest knowledge which appears suddenly with the buzzing of the 
reverberation. To this are joined some break-neck etymologies, of the kind 
of the Atharvasira Upanisad and partly practically borrowed verbatim 
from it (as, e.g. those of omkdra and pra^ava). As the deity of the three- 
and-halfth mora here appears Isana, as previously Ekarsi and Purusa (and 
therefore probably to be identified with them). But what is new is that at 
the end our Upanisad adds, on the authority of a Sloka cited, as the fifth 
and the highest god iSiva, to the four gods Brahman, Vispu, Rudra and 
Isana, represented by the sound Om,— (Siva) whom the Atharvasira 
Upanisad yet does not know or recognize (otherwise the Upanisad would 
not have probably let him slip in its derivations of names), and whom our 
Upanisad identifies with the sound Om itself, — as its (Om’s) true content. 
The emphatic way in which Siva, this old epithet of Rudra, is elevated here 
to the top of deities makes the impression of lateness and it should not be 
improbable that our Upanisad forms a transitional link from Rudra,. 
Isana etc,, to Siva which later prevails as the main name. 
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Om ! 

1. Pippalada, Aiigiras and Sanatkumara asked the holy 
Atharvan : 

Which meditation enjoined as the highest is to be 
meditated ? 

What does this meditation consist of? 

Who is the meditator ? 

What is the object of the meditator ? 

Thereupon Atharvan replied to them : 

Om, this syllable is enjoined as the highest to be meditated. 

Om, this syllable contains four quarters, four gods, four 
Vedas. This syllable consisting of four quarters is the highest 
Brahman. 

Its first mora, the earth, is the a-sound. It (a-sound) is, con- 
sisting of verses, the ?.gveda, it is Brahman, the Vasus, the 
Gayatri, the Garhapatya fire. 

Its second mora, the atmosphere, is the w-sound. It is, con- 
sisting of sacrificial formulae, the Yajurveda, it is Visnu, the 
Rudras, the Tristubh, the Daksina fire. 

Its third mora, the heaven, is the ?w-sound. It is, consisting of 
songs, the Samaveda, it is Visnu,i the Adityas, the Jagati, the 
Ahavaniya fire. 

The fourth, the half mora, which is at the end of the syllable, 
is the fragmentary m-sound. It is, consisting of the Atharvan- 
songs, the Atharvaveda, it is the fire of universal destruction, 
the Maruts, the Viraj, the wisest. This mora is Shining with 
light, in its own lustre. 

The first mora is red, dedicated to Brahman and has Brahman 
as its divinity. 

The second mora is bright, dedicated to Rudra and has 
Rudra as its divinity. 


1. Read Rudra, which occurs in Nrsimhap. 2,1 and Nrsimhott. 3 [and 
also here in the editions of the Atharva§ikha Up. available to me.— GBP.]. 
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The third mora is black, dedicated to Visnu, and has Vis^pu 
as its divinity.^ 

The fourth mora is lightning-like, multi-coloured and has 
Purusa as its divinity. 

That is the Om-sound with its four quarters and its four 
(fires as) heads. The fourth quarter is the half mora; it is 
pronounced materially in three ways, short, long or extra long. 

The fourth is the calm-self {sdntdtman) which, in the employ- 
ment of the extra long pronunciation, must come suddenly as 
an illumination of the self, and not in a similar way [ i.e. not 
materially as a continuous buzzing of m]. It is this latter 
[Om-sound] which, as soon as it is uttered, [sends upwards] 
all the vital breaths suddenly; and just because it sends them 
upwards (urdhvam utkrdmayati), it is called the Om-sound 
{Om-kdra), 

2. And it is called Pranava because it makes all the Pranas 
bow down (prandmayati) to itself ;2 because it makes them bow 
down, therefore, it is called Pranava.^ Because it is fourfold, 
therefore it is the origin of the Vedas and the gods;^ because 
they are to be grasped (dheyd) in it, therefore it is called All- 
grasper (samdhartar), and because it saves (sathtdrayati) from 
all griefs and fears, it is so [called] from the saving from all 
these. As Visnu it conquers all [perhaps because it reminds of 
vijayisnu\ ; as Brahman it has pulled out {abrhat) all organs 
[from their activity]. Since he fixed them through meditation 
and since Visnu fixed them in the Manas in the highest Atman 


1. The second and the third mora seem to be confused here 
erroneously. The commentator comforts himself by saying that Brahman, 
Visnu and !§iva are ultimately identical [There is no such confusion in the 
editions available to me. — GBP]. 

2. There is obviously a tautology. Editions available to me explain 
instead the name pralaya in the first sentence thus : praijm sarvan praliyate 
iti pralayah. — GBP. 

3. The expression veda-deva-yonib refers to the foregoing comparison 
of the four moras with the Vedas and gods. The expression recurs at 
Brahma Up. 1 (above) where, however, this connection is missing, and so 
it is to be looked upon as an imitation of our text. 
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[appearing] at the end of the reverberation, they further 
meditate on the Lord {Isdna) as the object of meditation, for by 
the Lord the whole world is set to activity. Brahman^ Visnu, 
Rudra and Indra have been brought forth by him^ similarly all 
organs along with creatures. His divine majesty has become the 
cause, the universe, the blissful [Siva], as the ether standing 
unshaken in the mid-air. 

Brahman, Visnu and Rudra too, 

The Lord and also the Blissful (Siva) 

Fivefold as these five gods 
The holy sound is proclaimed. 

Therefore one who gives himself up to him even for a 
moment, obtains a higher reward than by a hundred sacrifices. 
But from all knowledge. Yoga-practice and meditation, all that 
relates to the Om-sound is to be meditated as the only blissful 
(Siva), indeed the Om-sound is Siva, 

So let a man give up everything else and study this 
[Upanisad] ! Then is the twice-born released from a further 
stay in mother’s womb,-— released from a further stay in 
mother’s womb. 



NTLARUDRA UPANISAD 


The most important older monument from the theology of Rudra, 
this precursor of Siva, is the Satarudriyam, properly probably (as already 
derived in the ^atap. Br. 9, 1,1, 2) Santarudriyam “Song for the pacification 
of Rudra”, Vaj. Samh. 16 (Taitt. Saihh. 4,5). Although this text has no 
relation whatever with the Upanisadic thought, still it was so renowned, 
and so often mentioned in the Atharva-Upanisads (Jabala 3. Kaivalya 24. 
Atharvasiras 7. Maha. 4. Nrsirhhap. 5,10, p. 106), that many a compiler of 
the Upanisads did not want to dispense with it (particularly in view of the 
role w'hich Siva plays in the Atharva-Upanisads). While the collection of 
108 Upanisads, as it is before us in the Telugu ed., leaves this song as far 
as we see, it is wholly admitted in the collection of Daraschakoh as Schat 
Roiidri (Anquetil 11, p, 171-196). The collection which we have taken as 
the basis, on the other hand, contains only an extract from it (with some 
other ornamentation) under the name Nilarudra Upani^ad (the esoteric 
doctrine of the dark Rudra). 

The original meaning of Rudra is disputed. But if we keep in mind the 
predominant features of his image, and moreover consider, that he is the 
most dreaded god, and that no other natural phenomenon is so immediately 
fearful to the man originally as the flash of lightning, then it becomes 
probable that Rudra (properly probably “the shining one”) was originally 
nothing else than a personification of the descending and striking lightning. 
He holds the lightning in the hand {vajrabahu), loves forests, mountain 
summits, and tree-tops (parame v^kse ayudham nidhdya, Vaj. Samh, 16,51), 
is called a man-slayer, animal-slayer, and his back is red, while his belly 
(the foot prints which he leaves behind where he lies down) is black 
(Atharvav.— 15, 1,7). Also the further main feature, that he brings healing 
medicines, is easily understood w'hen one considers that the thunderstorm 
oleans the atmosphere and banishes infectious emanation. 

As the translation shows, this character is maintained very distinctly in 
our Upanisad which (verses 4-17) is a cento from variously mutilated 
verses of the Satarudriyam, to which are added (verses 18-20) some verses 
from the Vaj. Samh. 13. The snakes shooting down from the air could in 
the same way be lightnings.— Quite obscure is the third part (verses 21-26), 
whose first verse has got in here perhaps only accidentally, through the 
mention of the word Ndagriva, while the verses which follow seem to speak 
of a law-suit between the brown, brown-eared aborigines and the Aryas, 
whom Siva helps. Atharvav. 2,27,6 is related, and since here also a herb is 
spoken of, so the verse 21 also can perhaps be brought in this 
connection, only when a more readable text, than the wholly degenerate 
<in both editions) one which stood at our disposal, becomes available. 
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1 

1. I saw you, yea, coming down 

From the heaven upon the earth here, — 
I saw the shooting Rudra, 

The dark-necked^ curly-haired. 

2. From heaven he descended, dreadful^ 
And planted his feet on the earth; 

O men ! see him bright-red^ 

The dark-necked, see him there ! 

3. Rudra, who doesn’t strike men, 

Comes with healing medicines. 

May the flatulence^ which robbed you 
Of sleep, vanish away. 

4. Salutation to your world-kindness. 
Salutation to your world-anger 
Salutation to your arms. 

Salutation to your arrows too.^ 

5. The arrow, which, O rejoicer-in-hills, 
You hold in your hand to shoot, 

Make it gracious to us, hill-guardian, 
May it not strike my people. ^ 

6. With words in a pleasing voice 

We call you hither, O mountain-lord, 

So that all that lives by us, 

Be healthy and happy in mind.® 

7. With your kindest arrow 
And your gracious bow 
And your gracious bow-shot 
Pity us, so that we may live.^ 


1. Cf. Vaj. Samh. 16, 1. 

2. Vaj. Samh. 16, 3. 

3. Vaj. Samh. 16, 4. 

4. Cf. Vaj. Samh. 16. 11. 
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8. With your gracious appearance, 

Not terrible, not harmful, 

With your most wholesome appearance, 

0 mountain-dweller, show yourself to us.^ 

9. The one who shines, dark and red. 

And brownish and in blazing red. 

The thousands of Rudras darting 
To all sides around, 

1 beg their fury away from us.* 

2 

10. They saw you descending, 

With a dark neck, in blazing red, 

They saw you, the cowherds, 

And the women fetching water, 

Yea, everybody saw you, — 

Salutation to you, whom they saw.® 

11. Salutation to him, the dark-haired one. 

Who, the thousand-eyed, comes as a hero. 

And to all his legions too 

Let me pay a tribute of salutation.* 

12. Salutation to your weapon. 

The relaxed, daring. 

Salutation to your two arms. 

To your bow, I have offered.® 

13. Relax at both the ends 
The string of your bow. 

Throw away from us, revered one ! 

The arrows from your hands.® 

1. Vaj. Saihb. 16, 2 (according to which the text is to be corrected); 
gvet. 3,5. 

2. Vaj. Samh. 16,6. 

3. Cf. vaj. Saifah. 16,7. 

4. vaj. Samh. 16,8. 

5. vaj. Samh. 16,14. 

6. Vaj. Saihh. 16,9. 
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14. Relax, O gracious one, now 
Your bow, O thousand-eyed one; 

In hundred quivers break off 
Your arrows and bring us help.^ 

15. His bow is now stringless, 

His quiver without an arrow, 

His missiles have disappeared, 
Bliss-bringer is his sheath of sword.^ 

16. May the missile shooting from your bow 
Pass by us in all directions, 

Indeed, loosen your quiver itself 
And keep it far away from us.^ 

17„ Or rather take up as weapon 
Your bow, O prosperous god, 

With it as defender from diseases 
To protect us from all sides.^ 

/ 18. Salutation to the snakes also, 

To such as are on the earth. 

Also to the snakes in atmosphere, 
Salutation to those in heaven.® 

19. Those in the radiant regions of heaven, 
Those too, that are in the sun’s rays^ 
And those that live in the watery abyss, 
Salutation to these snakes too.® 

20. Who as arrows of the imps 
Shoot down from trees above. 

And those who nest in earth-holes, 
Salutation to these snakes too.*^ 


1. Vaj. Samh. 16.13, 

2. Vaj. Saihh. 16.10. 

3. Vaj. Sariih. 16.12. 

4. Vaj. Saiiih. 16.11. 

5. Vaj, Sarhh. 13.6, 

6. vaj. Saiiih. 13.8, 

7. Vaj. Saihh. 13.7. 
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3 

21. He who is the Blue-necked god (Siva) to his people. 

He who is quite Hari (Vi^nu) to his own, 

Him with a many-coloured tail, O healing herb, 

Quick grind to pieces, ArundhatL 

22. The [goblin] is brown and brown-eared, 

But with a circle of black neck is Siva, 

Through him, Sarva, the black-haired, 

Through Bhava, who the father (read pitrd) of the winds is. 

23. Through him with eyes enormous. 

Strike [read : hata] by the brown, him who only speaks a 
word, 

Through him wholely dark-haired 
At work, a hero’s work. 

24. Check the demand that he makes. 

So that we could share it here, 

Salutation to Siva, Salutation to Sarva, 

Salutation to him, the ever-young fighter ! 

25. Salutation to him, the black-haired. 

When he comes to the assembly 
And lets his fawn-coloured mules, 

And asses graze around. 

26. Salutation to him, the black-haired, 

When he comes to the assembly, 

— When he comes to the assembly. 




KAlAGNIRUDRA upani§ad 

[It will strike anyone who comes to India that the natives often wear on 
the forehead a mark applied in red or some other colour, consisting of a 
small round fleck or also of several lines drawn vertically or horizontally, 
which often cover the whole forehead and, to our feeling, do not exactly 
contribute to heighten the beauty. These marks, called tilaka or pu^dra^ 
are (apart from their use as an ornament of women) sectarian marks, which 
are applied newly every morning after the bath with a certain ritual; 
through them the Indian openly makes as it were a silent confession of his 
faith before the whole world, while in other countries even priests would 
like to conceal what could draw attention to their church. — Tripun^ramt 
with which our Upanisad occupies itself, is also a similar mark of a Saiva 
sect, described as consisting of three horizontal streaks made with ashes 
on the forehead, cranium, shoulders and the breast, thus in all five times, 
to the accompaniment of certain formulas. It is a great proof of the 
accommodating capacity of the Vedanta doctrine, when it knows how to 
attribute an allegorical significance even to this formality in that it sees in 
the three streaks the three sacrificial fires, three sounds of the syllable Om, 
three Gupas, three worlds, three Atmans, three powers, three Vedas, three 
[Soma] pressings and the three forms of the god Siva and grants him, who 
knows this as such, all sorts of religious gains. — ^Thus here in the case of 
a thoughtlessly observed custom a direction on to the higher and the 
spiritual is given to the mind and with that a stimulus to a further activity 
with it.] 


1 

Once it happened that Sanatkumara asked the exalted Kalagni- 
rudra: “Teach me, O exalted sir, the truth in respect to the 
rule of the Tripupdram (a sect-rnark consisting of three streaks) 
and what material, which place, how much, of what extent and 
which streaks, which divinity, which formula, which powers and 
which reward there are.” 

The exalted one said to him: “The material should be the 
ash of fires. One should grasp it with the five Brahman- 
formulas sadyojdtam etc. (Taitt. Ar. 10, 43-47), consecrate it with 
the formula agnir iti bhasma etc. (AtharvaSiras 5), take out with 
the formula md nas toke (IJgv. 1, 114, 8) and, [after consecrating] 
with the formula tryamhakam yajdmahe (?.gv. 7, 59, 12) should 
apply it as three lines across on the head, forehead, breast and 
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shoulders under the three /rjaj^w^a-formulas, tryambaka-fovrmldiS 
and trwu/://-formulas. 

This is the Sambhu-vow, which is taught in all the Vedas by 
those versed in the Veda. Therefore one desirous of liberation 
should practise it, so that he is not born again. And this, O 
Sanatkumara, is its [of the mark] extent: it stretches threefold 
from the forehead down to the eyes and goes from the centre of 
one eye-brow [to the other]. 


2 

Its first line is the Garhapatya fire, the ^-sound, the Rajas, the 
terrestrial world, the external Atman, the acting power, the 
Rgveda, the morning pressing [of the Soma], and Mahesvara is 
its divinity. 

Its second line is the Daksiiiia fire, the w-sound the Sattvam, 
the atmosphere, the inner Atman, the willing power, the 
Yajurveda, the midday pressing [of the Soma] and Saddsiva is 
its divinity. 

Its third line is the Ahavaniya fire, the m-sound, the Tamas, 
the heaven, the highest Atman, the perceiving power, the 
Samaveda, the evening pressing [of the Soma], and Siva is its 
divinity. 

Therefore, he makes the Tripuridram from the ashes. He who 
knows this, whether he be a Brahman-student, a house-holder, a 
forest-resident or an ascetic, he is thereby purified of all the 
major sins and minor sins. Thereby all the gods are meditated 
upon by him, he is known by all the gods, becomes one who 
has bathed in all the holy bathing places, one who has all the 
time muttered the Rudra-prayer. And after enjoying all the 
pleasures he enters, giving up the body, into union with Siva and 
does not return — and does not return.’’ 

Thus spoke the exalted Kalagnirudra. 

One who recites it here, he also attains to a similar state. 
Om Satyam. 

Thus reads the Upanisad. 



KAIVALYA UPANI§AD 


[Depending in a manifold way on older ideas and expressions, but not 
without its own inner experience, our Upanisad portrays the Kaivalyam, 
‘the absoluteness’, i.e. the state of man who on the way of renunciation 
ityaga) has become free of all attachment to the worldly and who, 
consequently knows and feels himself only as the one divine essence that 
lives in all. Particularly beautiful it is when from stanza 18 onward the 
pupil himself begins to speak in order to give expression to his conscious- 
ness of identity with God, which may appear exaggerated to a Westerner, 
There is only a diflSculty about the concluding passage in prose, which 
all of a sudden, recommends the study of the Satamdriyam (Vaj. Samh. 16) 
and adds to it all sorts of promises in the style of the latest Upanisads. 
Narayana is silent on it. Samkarananda’s opinion, that only such people 
are here meant as would not be able to grasp the Atman in the way des- 
cribed, is in no way indicated by the text. If the passage has not come to be 
attached, through a sheer accident, to the end of an Upanisad which is so 
entirely different from it in spirit and bearing, then an inference could be 
advanced that our Upanisad originally formed an epode to the 
Satarudriyam, which would then again be referred in the concluding 
passage.] 


Om ! 

Once it happened that Asvalayana approached the Supreme 
one and said to him; 

1. Proclaim to me, O Sir, the secret 

Of the highest Brahman-lore, which the good adore. 

By which the wise, quickly freed of sins. 

Enter into that Person, higher than the highest.^ 

2. Then spoke to him the Grand Father of all: 

“Know, since you practise, with a pious mind: 

Not through works, through children, through richness — 
Through renunciation they attained immortality.^ 


1. According to Mu^id. 3,2,8. 

2. ==Mahanar. 10, verse 21. 
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3. ' On the other side of heaven, in the depth of heart, 

What shines, therein go the penitents; 

Those who grasp the Vedanta-doctrine’s meaning 
Full of renunciation, the penitents, of pure being, 

4. ® In Brahman’s world at the time of final end 

They are all released by the Imperishable.— 
Enthroned in joy in a secluded place. 

Purified, with neck, head and body still,® 

5. Remaining in the last Asrama, restraining 
The senses, to the teacher devoutly bowing, 
Meditating the pure, dustless heart-lotus 
And the griefless pure one situated therein, 

6. The inconceivable, unmanifest, infinite, 

Calm, blissful, eternal, the Brahman’s source. 

The one, without beginning, middle and end. 

The wonderful lord full of intelligence and bliss, 

7. The supreme god and lord, Uma’s companion. 
With dark neck, three eyes, wholely calm, — 
Meditating him, all-seeing, primordial source of all. 
The wise goes to the other side of darkness. 

8. He is Brahman, ^iva, Indra, 

Imperishable, the supreme sovereign. 

He is Vispu, he the Prapa, 

The fire of death and the moon. 

9. It is he, all that originated. 

And what originates in eternity. 

Who knows him conquers death. 

There’s no other way to salvation. 

10. He who sees himself in all beings 
And all beings in him. 


1. 3»b=Mahanar. 10, verse 21. 

2. 3ea4*b=Muu(}. 3,2,6. MahanSr. 10, verse 22. 

3. Cf. Svet. 2,8. 
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He goes thereby, and in no other way. 

Into the abode of the highest Brahman. 

1 1 .1 Making himself the lower churn-wood 
And the Om-sound the upper one. 

The wise rubs the fire of knowledge 
And diligently burns down the sin. 

12. When his self is blinded by the Maya, 

He dwells in the body and strives after works, 

In women, food drink and enjoyments 
He finds satisfaction in the wakeful state. 

13. And in the dream too, tasting joy and sorrow. 

The soul fashions a world through self-deception; 
And when in deep sleep all illusion vanishes, 
Shrouded by darkness the soul goes into bliss. 

14. And again through the works of former lives 
The soul goes into dream and wakefulness; 

And playing it dwells in the triad of states, 

Until it falls to its share to perceive 

That rich, whole, supporter, partless, bliss. 

In which the triad of states comes to rest. 

15.2 From him is born the Pratia, 

The Manas and the group of senses. 

The ether, wind, light, water. 

And the earth, which bears all. 

16. Brahman, the supreme soul of all. 

The great resting place of universe, ^ 

The subtlest of the subtle,^ eternal 
You yourself are it, and it’s you 1 


1. Cf. Svet. 1, 14. 

2. «Muud* 2,1,3. 

3. Cf. Mahanar. 11,7. 

4. Cf. Mupd. 3,1,7. 
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17. In waking, dreaming, deep sleep 
What you see spread out. 

Know yourself to be that Brahman, — 

Then all the chains fall down.” — 

18. “What as experience, its object. 

The experiencer, are known in the three states. 
Different from them, the witness. 

Pure intelligence, blissful I ever am ! 

19. In me was born everything. 

In me alone everything abides. 

In me it’s dissolved, I myself am 
That Brahman, the one without a second. 

20. I am minutest of the minute, none the less 
Great I am. I’m this diverse, rich universe, 

I am the ancient, am the spirit, the Lord, 
Wholly golden I am, of blissful^ppearance. 

21.1 Without hands and feet, I have infinite power, 
I see without eyes, hear without ears; 

I am the knower, and apart from me 
There’s no other knower in eternal times. 

22. Through all the Vedas I am to be perceived, 

I am the Veda-perfecter, Veda-knower, 
Imperishable, I am free from good and bad. 
Free from birth, without body and mind. 

23. For me there’s no earth, and no water, 

No fire, no wind and no ether.” 

He who has thus found the highest A tman 
In the depths of heart, partless, s^condless, 

24. All-seeing, free from being and non-being. 

To his share falls the pure supreme Atman. 


1. Cf. iSveta^va. 3,19. 
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He who studies the §atarudriyam, is purified by fire, purified 
by wind, purified by the Atman, purified of alcoholic drink, puri- 
fied of Brahmana-murder, purified of the theft of gold, purified 
of [the fault of failing to do] what is prescribed and of [that of 
doing] what is prohibited. Therefore he goes into the Avimukta 
[who has no need of liberation at all]. Rising above the 
Asramas, one should mutter it always, or once [daily]. 

Through this the knowledge is obtained, 

Which destroys the ocean of Saihsara; 

Therefore, who finds him thus. 

Attains the reward of absoluteness (kaivalyam). 






MAHA UPANISADI 


[On t ® monuments of the Narayana cult mentioned above 
[Mahanaraya^ia-Upanisad, introduction to the llth Anuvaka] now follows 
this small Upanisad, kaVantiphrasin called ‘the great’ which, as it seems, 
pursues the goal of showing Narayana as a higher being in comparison 
with the principles of the Samkhya system as also with the gods Siva and 
Brahmkn. According to Chapter I Narayana projects out of himself ‘the 
twentyfivefold Punisa’, i.e. the tw^entyfive principles of the Sarhkhyas, 
substituting Tejas (which, according to Chapter 3, later on, is formed from 
the primordial waters and so is akin to them) in the place of Prakrti and 
Atman in that of Purusa. The form of narration is patterned on the 
Creation myths in the Brahmanas and it particularly reminds of the Taitt 
Br. 2,2,9. the Pane. Br. 6,1 and the Satap. Br. 6,1,1 {Gesch.d.PhiL I, p. 202, 
183.199). Chapter 2 describes how Siilapariih purusak (i.e. Siva) springs out 
of Narayapa, whose limbs consist of holy exclamation, songs and metres 
of the Veda (cf. mantramurti as an epithet of Siva). Finally, according to 
chapter 3, there originates from Narayana’s meditation the god Brahman 
and through the latter’s meditation again the Veda along with the metres 
and holy exclamations. In respect of form the Taitt. Ar, 1,23 {Qesch.d.Phil. 
I, p. 197) is particularly comparable here. The verses which further follow 
are entirely patched up from the Mahanarayana 11, and the variants are 
in no way happy (e.g. Sikaradibhis for iirabhis). Finally there follows as 
chapter 4 a series of promises which agree almost verbatim with the 
Atharvaliras 7 and are probably borrowed from there with necessary 
changes.] 


1 

Now, then the Maha-Upanisad-text. 

Narayana, verily, was alone, they say; there was no Brahman 
no ISana, no water no Agni and Soma, no heaven and no earth 
here, no stars, no sun, but only he, the Nara (Purusa) alone. A 


1. On the sequence. Finally follow such Upanisads as worship Vispu 
in one form or another : Maha, Narayana, Atmabodha, Nrsimhatapaniya 
and Rdmatapantya^ according to the lists of Colebrooke and Narayapa 
with the sequence maintained, and the Atmabodha-Upani^ad (it is true that 
it is not counted by Narayapa, but is regarded as an appendix of the 
Narayapa Upanisad and commented upon) inserted. Here the order of 
succession which results from the lists seems to agree fully with the 
historical order of origination as it will be clear in the following. 
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sacrificial hymn of praise is uttered by him, as he remains 
absorbed in meditation. Therein originated fourteen Purusas 
(men) and a girl, viz: the ten Indriyas, the Manas as the eleventh, 
the Tejas as the twelfth, the Ahamkara as the thirteenth, as 
fourteenth the Praria, it is the Atman, as fifteenth the Buddhi. 
Besides the five subtle elements and the five gross elements. 
This is the twentyfivefold Purusa. The [primordial] Puru§a 
appointed him the creator. Yet his creatures are not born with- 
out the year, but they are born from the year. 

2 

Then Narayapa, desirous of another, once more meditated in 
his mind. As he stood absorbed in meditation, there was born 
from his forehead a three-eyed Purusa holding a trident, possess- 
ing about him beauty, truth, chastity, austerity, renunciation, 
intelligence and mastery; but the Om-sound and the three 
Vyahrtis (bhiir, bhuva^, sva^i) the pcs, Yajus’, Samans, Atharva- 
Angiras’ and all metres, they abided in his limbs. 

3 

Then Narayapa, desirous of another, once more meditated in 
his mind. As he stood absorbed in meditation, sweat came out 
of his forehead. It expanded into these primordial waters. In 
them was born the Tejas as a golden egg. Therein was bom the 
god Brahmdn with four faces. He meditated towards the East, 
and there was born the exclamation Mar, the metre Gayatri, the 
Pgveda; — ^towards the West, and there was born the exclamation 
bhuvar, the metre Tristubh, the Yajurveda;— towards the North, 
and there was born the exclamation svar, the metre Jagati, the 
Samaveda; — towards the South, and there was born with the 
exclamation om janad, the metre Anustubh, the Atharvaveda. 

Om! 

To the god with thousand heads. 

Thousand eyes, bringing every happiness. 

Who, the eternal, transcends all. 

The all, Narayapa, Hari. 

The Purusa, who is all this, 

Who is the enlivener of the world. 



Mahd Upani^ad 
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The wise lord of all, who, 

Omniform, resides in the waters. 

Like a lotus-calyx it hangs, 

Almost like a flower-cup. 

In the heart, with drops of dew^ as if 
Swollen, it hangs downwards. 

In its midst a great fire, 

All-fire, flaming in all directions; 

In it a pointed flame, 

A fine one, striving upwards. 

And in the midst of the pointed flame 
The Purusa, the highest seif, 

He is Brahman and Isana, 

The eternal, supreme lord.^ 

4 

(Cf. Atharvasiras 7). 

The Brahmaoa who studies this Maha-Upanisad text, one who 
is not an authority on scriptures becomes an authority on scrip- 
tures, an uninitiated becomes initiated; he is [purified by Agni, 
purified by Vayu, purified by Surya, purified by Soma, purified by 
truth, purified by all; he is known by all the gods, is meditated 
upon by all the Vedas, becomes one who has bathed in all the 
holy bathing places, and all sacrifices are performed by him; 
Sixty thousand Gayatri stanzas are muttered by him, a hundred 
thousand [stanzas] of the Itihasa-Pura^ias and of the Rudra- 
hymns are muttered by him, ten thousand Pranavas are mut- 
tered by him. He purifies the assembly as far as his sight 
reaches, he purifies up to the seventh generation (ancestors and 
descendants); thus has the exalted Hira^yagarbha promised. 

By muttering one attains immortality,— one attains immor- 
tality. 


1. Read : sikarddibhih. 

2. After this, editions available to me read huge passages, as if to 
make the name MoAd-significant !— GBP. 




NARAYAiNA upanisad 


[Like the Maha Upanisad, the Narayaoa Upanisad also extols Narayana 
as the principle of gods and beings. Only it speaks less in the style of the 
Brahmana myths and instead makes more use of older Upanisadic passages. 
But a new element, which had not come to be used till now, is the one 
which becomes prevailing in the still later Upanisads, viz. the cult of the 
formula, whose appearance here (as in a different way in our own time 
again) is a symptom of necrosis of the philosophical thought. The formula, 
whose meditation instead of that over objects enters into our Upanisad, 
reads : Om I namo Nardyaridya ! “Om ! Salutation to Narayana!” — Since 
it first appears only in the last two chapters, after chapter three had already 
concluded with the promises, the inference suggests itself that the whole 
Upanisad might have been pieced together from passages belonging to 
different times.] 


1 

Once it happened that the Purusa Narayapa desired to beget 
•creatures. There was born from Narayapa the Prapa. 

The Manas and the group of senses, 

The ether, wind, light, water. 

And the earth, which bears all, 

From Narayapa was born Brahman, 

,9 99 99 99 RudrU, 

,9 9, „ 9, Prajapati, 

99 99 99 99 Indru, 

,9 „ were 99 the eight Vasus, 

„ „ „ „ the eleven Rudras, 

„ „ „ „ the twelve Adityas, 

all gods, all ^Lsis, all metres and all beings are bom from 
Narayapa only and merge in Narayapa, — and merge in Narayapa. 

2 

Narayapa is the eternal, one god, 

Narayapa is Brahman also, 

.. Siva 99 



804 


Sixty Upanifads 


■ Nara5'a9a is the twelve Adityas also, 

„ „ the Vasus and Alvins also, 

„ „ all ?.sis also, 

„ „ the time also 

„ „ the quarters also, 

„ „ below also, 

,, ,, above also, 

„ „ corporal and uncorporal also, 

„ „ the inner and the outer also, 

indeed, this whole universe, “what was and what is yet to be’^ 
is Narayapa. Narayapa is thus the eternal, spotless, inexpres- 
sible, changeless, artless, pure, one god, there is no second 
apart from him. 

Choose Rudra as your charioteer. 

Use your Manas as reins. 

Then go to the supreme hereafter, 

To the eternal abode of Vispu, 

—to the eternal abode of Vispu. 

3 

This, verily, is the Upanisad-text of Narayapa. Verily, he who- 
studies the Upani§ad-text of Narayapa is freed of all fearful, he- 
obtains all desires and all worlds, and entering into Brahman- 
hood he goes into immortality, — he goes into immortality. 

4 

One should first utter Om, then namo, and afterwards 
Narayapaya. Om is one syllable, namo are two syllables, 
Narayapaya are five syllables. This is the octo-syllabic metrical 
line of Narayapa. He who studies this octo-syllabic metrical 
line of Narayapa reaches the full span of life without a mishap, 
he enjoys happiness in offspring, growth of prosperity, possession, 
of cattle, and he further participates in immortality, — and he 
further participates in immortality. 

5 

He (Narayapa) merged into one with the inner bliss, the 
Brahman, the Puru§a, the holy syllable consisting of a, u and m, 
it became the sound Om. 
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The Yogin who has seen this. 

Is free from birth and Samsara. 

And he who worships the formula : Om namo Ndrdyandya^ 
he goes to Vaikuntha’s (Visnu’s) heaven. That city is here, this 
lotus-flower (Chand. 8,1,1), consisting wholly of intelligence, 
that is why it is just like a flash of the lightning (Kena. 29-30). 

So pious was Devaki’s son. 

So pious was Madhusudana, 

as it is said, [because he perceived] him who dwells in all 
beings, one, Narayana, the cause, the the highest Brahman in 
the Om sound. 

He who studies this Atharvasiras,^— if he studies it in the 
morning, then he annihilates the sins committed at night, if he 
studies it in the evening, then he annihilates the sins committed 
in the day; if he studies it at midday, facing the sun, then he is 
freed of the five major sins and the five minor sins, participates 
in the merit which is the goal of all Vedas, and attains 
communion with Narayana, — attains communion with Narayana. 


1. Other editions available tome read akdranam ‘causeless’ which is 
certainly better than akdram which Deussen seems to have read. — GBP* 

2. Here appellative : “the main part of the Atharvaveda.” One Ms. 
reads atharvdngirasam (Jacob, Concordance^ s.v.) 




ATMABODHA UPANfSAD^ 

[“This Atmabodha Upanisad”, says the commentator, “serves the 
urpose of explaining the octosyllabic [formula of the] Narayana Upnnisad. 
'or it happens that one Veda-text serves to explain another, as e g. the 
trahmanas which explain the Mantras”. Actually, however, the present 
jxt is a sheer, word-to-vvord repetition of the Nar. Up. 5 and the additions 
re partly of no importance, partly misleading. Thus, when the Vijmna- 
hana {—karat^arupd) is regarded as not the Atman itself but a product of 
im, while immediately afterwards the kdranariipa is identified with 
farayana. And the verse about Devakiputra also is, as the supplements 
low, understood differently from us at Nar. Up. 5 and, we believe, mis- 
nderstood. Also the citations from the Brh. 4, 4, 19, Ait. 3, 3-4 and Ilgv. 

113, 7 patched up at the end announce the complete lack of originality of 
le work which we do not ignore only for the reason that it is admitted by 
le Oupanek'hat and commented upon by Narayana]. 

Om ! Salutation ! 

Narayana entered] into the inner bliss, the Brahman, the 
acred sound consisting of a, u and w, into this syllable, the 
^ranava, which became the sound Om. 

The Yogin, who desires this, 

Is freed of birth and Samsara, 

Om ! Salutation to Narayana, the holder of conch, disk, 
nd mace ! Therefore, he who worships the formula: Om^ 
amo Ndrayajjdya ! attains Vaikuntha, the heaven of the holy. 
Lnd the city which is here, the Brahman-city, the lotus flower 
s the house, the Atman who dwells in it, in the middle of this 
olden flower, from him springs out what is of the nature of 
ause^ of the nature of consciousness, consisting wholly of 
nowledge; that is why it is just like a flash of lightning, its 
ght is like a lamp. 

So pious was Devakf s son, 

So pious was Garudadhvaja, 

So pious was Pu^darikaksa, 

So pious was Madhusudana. 

1. The title alternates optionally with Atmaprabodha-Upanisad. 
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for he had perceived him who dwells in all beings, one, 
Narayapa, of the nature of cause, of the a} the supreme 
Brahman. 

Who on Visnu, free from pain and illusion. 

Meditates, he is never ruined. 

Fearless, he goes from duality to nonduality. 

But 

‘‘From one death into another he falls, 

“Who believes in seeing plurality here” (Brh.4,4,19). 

In the midst of the heart-lotus flower is “all this guided by 
consciousness, established in what is guided by consciousness; 
the world is guided by consciousness, consciousness is its basis, 
consciousness is Brahman. Rising above this world by means of 
this conscious self, he [Vamadeva] obtained all desires in that 
heaven and has become immortal,— has become immortal” 
(Ait 3,3-4). 

“Where light is without cessation, 

“Where heaven’s splendour is based, 

“In that world, O purifier, 

“In that eternal one, put me” (Rgv. 9,113,7). 

Thus one goes to immortality,— thus one goes to immortality. 
Om, salutation 1 

One who meditates over the Atmaprabodha-Upanisad 
devotedly only for an hour, for him there is no return,— for him 
there is no return. 


1 . See the note under the Narayapa- Upaniiad on this.— G B P. 



NRSIIvIHA-PORVA-TAPANIYA UPANISAD 

Tapanam is the burning, pain-suffering, ascetic self-sacrifice, Nrsimha- 
iapanam the ascetic self-surrender to Nrsiihha, therefore Nrsimha-tapaniya- 
Upanisad “the esoteric doctrine concerning the ascetic surrender to 
Nisirhha.” It consists of two halves, one more exoteric (Nrsimha-purva- 
tapaniya-Upanisad), which is dedicated to the earlier elementary surrender 
to Nrsirhha, and one more esoteric {Nisithhottara-tapaniya-Upanisad), which 
is dedicated to the later, higher surrender; the former consists of five parts, 
the latter of a single main part; both are together considered as six 
Upanisads. 

While the Upanisadic doctrine had reached to the recognition of one 
Brahman-Atman, the monistic tendency, which is found in every religion, 
led to it so that the popular religious thought and worship also gained two 
-chronologically or spatially different peaks in India (just as in Greece it 
centred around Zeus in the post-Homeric time), the one in Siva {Mahadeva- 
Isvara) who had arisen out of the Vedic Rudra and Agni, the other in the 
old- Vedic sun-god who again was worshipped in various forms, 

particularly as Nrsimha, Rama, Kma (which were united as different 
Avataras of one Visnu by a later age). Whereas both the last-named gods 
[Rama, Krsrid\ seem to have arisen through a deification of human, historical 
persons, Nrsimha, the ‘Man-lion’, i.e. ‘divine lion’ {nr “man, hero, god”; cf. 
e.g. B-gv 4, 25, 4 : Indrdya nave narydya, nrtamdya nrndm), is originally 
probably only “the powerful divine hero” into which the solar power was 
personified. (That the form as half-man half-lion should have nothing to 
do with the Assyrian or any other imagination whatever, is probably the 
simple explanation of the name.) In this form as Nrsuhha {Narasimha, 
occasionally also Ndrasimha, cf. Nara^ and beside it Ndrayana) Visnu was 
worshipped by a pretty exclusive and therefore, as it appears, little spread 
sect, whose symbolical book is the present Upanisad in its both parts; they 
can be conveniently distinguished (with Weber) as the exoteric and the 
esoteric part; both swear allegiance to the Nrsimha faith and both remain 
thereby under the influence of the Upanisadic doctrine; the difference can 
be described most briefly by saying that in the first part the Upanisadic 
doctrine is put in the service of the Nrsimha faith {philosophia ancillatur 
theologiae), in the second part the Nrsimha faith is put in the service of the 
Upanisadic doctrine {theologia ancillatur philosophiae). 

The first part {Nrsimha-purva-tapaniya\ with which we are concerned 
first, teaches the worship of Vispu through a sacred formula composed in 
the Anustubh metre whereby, however, the worship aims more at the 
formula than at the god and it plays a similar role, only it is carried further 
wide than the role played by, say, Vyahrtis, the Savitri (cf. e.g. Maitr. 
«6, 6-7) in other texts, and by the holy sound Om in so many Atharvana 
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Upanisads. As in the Om-sound, similarly in the Nrsirhha formula also the 
whole Veda is comprised; it is the Mantraraja, the ‘king of formulas’, 
which was of service in the w'orld-creation (1, 1), it deals with all worlds 
and all Vedas (1,2), is identical with the four moras of the Om-sound 
(2, 1); like Brahman, it has the Maya as its creative power (sakti), and the 
Akasa as the semen (yljam), i.e. as the starting point of creation (“from 
this Atman the Akasa is born, from the Akasa the wind” etc. Taitt. 2, 1), 
and the incessant repetition and artistic writing down (worn as an amulet) 
of this formula assures superabundant reward. Just as a prince does not 
appear without the retinue, so this Mantraraja has three (1, 3) or subse- 
quently (4, 1-2) four Anga-mantras ‘limb-formulas* or ‘sub-formulas’ in his 
retinue, to which, as a further corona, is added, corresponding to the 32 
syllables of the royal formula, one more crowd of 32 formulas (4.3). As it is 
necessary to have the Mantraraja always before the eyes for an under- 
standing to both the Nrsirhha texts, we will introduce it along with the 
four Ahgamantias here in advance, in text and translation. 

The Mantraraja. 

XJgram viram, maha-Vipjunu 
Jvalantarhf sarvatomukham 
Nrsimham, bhisafjtam^ bhadram, 

Mrtyu-mrtyuih namamy aham. 

The terrible, mighty, great, Vispu, 

Burning in all the directions, 

As Man-lion, fearful and gracious. 

As the death of deaths, I adore him. 

The four Ahgamantras. 

I. The Prapava. 

Om 1 

II. The Savitri : 

Gkrfiih, siirya, Adityah^ 
the glow, the sun, Aditya. 

III. The Laksmi-yajus (also Yajurlaksmi). 

The beauty-formula. 

Om I bhur lakmfr, bhuvar Jakmfh^ 
suvah kalakarifi^ tan no 
mahdiaksmtb pracodayat 
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Om ! earth luck and atmosphere luck. 

And heaven luck, black-eared, — 

So may the great luck promote us ! 

IV. The Nrsiihha-gayatri. 

Om ! Nrsimhaya vidmahe, 
vajranakhdya dhimahi, 
tan nah simhah pracodaydt, 

Om ! Let us think, well aware 
Of Nrsimha, the lightning-nailed, 

May the Lion promote our thought. 




N?.SIMHA-P0RVA.TAPANIYA upanisad 


The auspicious let us hear with ears, o gods^ 

The auspicious let us see with eyes, o holies, 

With firm limbs, praising, able-bodied. 

Let’s reach the God-ordained span of life ! (?.gv. 1.89.8)* 
May Indra, the highly renowned, grant us well-being, 
Well-being god Pusan, the lord of all riches. 

Well-being Tarksya, whose felly remains undamaged. 

May Brhaspati, too, grant well-being to us (!R.v. 1,89,6). 
Om, peace ! Om, peace ! Om, peace ! 

1.1 

[Prajapati created the world by means of the Nrsimha formula.] 

Om ! 

“Verily this world was water, waving. There Prajapati was 
born alone on a lotus-leaf. In his mind (manas) a desire {kdma) 
arose : ‘I will create this world !’ Therefore what a man aspires 
after in his mind, he speaks it out with the speech, accomplishes 
it with his activity. On this is this verse (?.gv. 10,129,4): 

“There arose out of it desire first, 

It was the first outpouring of mind’s semen. — 

The being’s roots in the non-being found 
The searching wise in the urge of heart.” 

It comes to him, what he aspires after [who knows thus]! — He 
(Prajapati) practised penance; after practising penance” (from 
the beginning upto here=Taitt. Ar. I, 23, Gesh, d. Phil I, 196), 
he saw this Mantrardja (royal formula) relative to Nrsimha and 
composed in the Anustubh metre; with it he created the whole 
world, whatever exists. Therefore they say: this whole world is 
Anustubh, whatever exists. '‘From the Anustubh, indeed, are 
born these creatures, having been born they live by the 
Anustubh, and departing, they again go back into the Anustubh” 
(according to Taitt. 3, 1-6). On this is this (verse): '‘The 
Anustubh is the first, and the Anustubh is the last; for the 
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Anustubh is Speech; (the creatures) depart by the Speech, and 
they are born by the Speech”; and it is indeed said: “The 
Anustubh is the highest of all the metres” (Taitt. Saihh. 5,4^12,1). 

1.2 

[The four lines of the formula deal with the four world-regions with all 
their contents, and the four Vedas also.] 

The earth with its oceans, its mountains, its seven islands, — 
that one should know as the first line of that song [the 
Mantraraja]. 

The atmosphere, as populated by the bands of Yaksas, 
Gandharvas, Apsaras’, — that one should know as the second 
line of the song. 

The heaven, as populated by the Vasus, the Rudras, the 
Adityas, and all gods,— that one should know as the third line 
of the song. 

The undefiled, self-essence of the Brahman, dwelling “in the 
highest space” (Taitt. 2,1), — that one should know as the fourth 
line of the song. 

He who knows this, attains immortality. 

The four Vedas, ?.g-, Yajur-, Sama and Atharvaveda, 
with their Ahgas (Gesch. d. Phil. I, 51) and Vakhas (Gesch. d. 
Phil. I, 65), — they are the four lines. 

What is the meditation [of this song], what its divinity, 
what its limbs, what their divinities, what its metre, what 
its poet,^ thus [one shall ask oneself incessantly.] 

1.3 

[Introductory over the first three of the four limb-formulas of the royal 
formula.] 

Thus said Prajapati: Verily, he who knows that beauty- 
anointed, octo-syllabic line of the Savitar formula as a limb (an 
Ahgamantra) of that song, is anointed with beauty. 

All the Vedas have the Pranava [the holy Om-sound] as the 
beginning; if he knows this Prapava also as a limb [as 
Ahgamantra] of that song, he conquers the three worlds. 


1. Probably Prajapati is to be understood as the poet. 
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There is a sacrificial formula, the great Laksmi (luck) con- 
sisting of twentyfour syllables; if he knows this also as a limb of 
that song, he becomes rich in life, fame, honour, knowledge and 
mastery. 

Therefore one should know this song along with its limbs [the 
Angamantras] ; and he who knows it, attains immortality. 

The teachers do not permit the Savitar-formula, the holy 
sound and the LaksmI-formula to a woman, to a Sudra. One 
should know well the thirtytwo-syllabic song, and he who 
knows it, attains immortality, — but if a woman or a Sudra 
knows the Savitar-formula, the Laksmi-formula, the Pranava, 
he goes downwards after death. Therefore one should never 
proclaim these to them ! If one proclaims these to them, the 
teacher goes downwards after death. 

1.4 

[After a repeated identification of the formula with the highest divinities, 
the first two syllables of each of its four lines are inculcated.] 

Thus spoke Prajapati : 

Agni, verily, the Vedas, this universe and all beings, the vital 
breaths and organs, animals, food, the immortal, the supreme 
ruler, the self-ruler, the far-and-wide-ruler, — this one should 
know as the first line of the song. 

The sun in the form of Rc, Yajus, Saman and Atharvan, ‘the 
golden man within the sun’ (Chand. 1,6,6),— this one should 
know as the second line of the song. 

He who rules over plants, the lord of the stars, the Soma, — 
this one should know as the third line of the song. 

‘Tt is Brahman, Siva, Hari, Indra, Agni, the eternal, the 
supreme lord” (Taitt. Ar. 10,11,12; also Mahanarayaicia-Up., 
11th Anuvaka, verse 12, above), — this one should know as the 
fourth line of the song. 

And he who knows it, attains immortality. 

Om I One should know ugram as the initial song of the first 
line, jvalan- as that of the second, nrsim- as that of the third, 
mrtyu- as that of the fourth. 

And he who knows it, attains immortality. 
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Therefore one should not proclaim this song everywhere; if 
one wants to impart it^ one should impart it only to one’s son^ 
if he is desirous of learning it, or otherwise to a pupil. 

1.5 

[The second pair of syllables of each of the four lines, with a preceding 
and following glorification of the formula.] 

The Man-lion who rests in the milk-ocean, ^the* highest step’ 
(Rv. 1,22, 20) meditated upon by the Yogins, one should know 
it as the song. 

And one who knows it, attains immortality. 

One should know vlram as the end-song of the first half of 
the first line, -tam sa- as that of the second, •‘ham bhU as that 
of the ihixdi-mrtyum as that of the fourth. 

And one who knows this, attains immortality. 

Therefore he who has learnt this song from the mouth of 
some teacher is liberated from the Samsara thereby, helps 
liberate, strives for liberation; he who mutters it has a vision 
of God in this very body of his. Therefore this is the gate of 
liberation in the Kali age, none else attains liberation. Therefore 
one should know the song with its limbs. He who knows it 
strives for liberation. 


1.6 

[The third pair of syllables, along with glorification.] 

Om! 

‘‘As law, truth, supreme Brahman, 

The Man-lion-formed, black-brown Purusa. 

“The chaste, with eyes odd” (Taitt. Ar. 10,12; Mahanar- 
Up., 12th Anuvaka, above). 

The black-and-red Samkara, 

the husband of Uma, the lord of animals, the wielder of bow, 
of infinite brilliance [I invoke, he who is] “the master . of all 
knowledge, the lord of all beings. Brahman as the over-lord, 
the over-lord of Brahman” (Taitt. Ar. 10,47), the one to be 
praised according to the Yajurveda,— this one should know as 
the song. 
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And one who knows it attains immortality. 

One should know mahd- as the initial song of the final half 
of the first lmc,-rvato- as that of the second^ -sanam as that 
of the third, namd- as that of the fourth. 

And one who knows it attains immortality. 

Therefore this song is the supreme Brahman, which consists 
of being, intelligence and bliss he who knows it as such be- 
comes immortal here itself. Therefore one should know the 
song along with its limbs. 

And one who knows it attains immortality. 

1.7 

[The fourth pair of syllables of each of the four lines, along with 
glorification. Preliminary to the interweaving of the Om-sound.] 

‘‘With this, verily [i.e. with the thousand-year sacrifice in the 
original passage] the all-creators created the world; since they 
created all, so they are called all-creators. Everything originates 
after them, and they [those who perform a hundred-year sacri- 
fice or those who teach it] (Taitt. Br. 3,12,9,8) attained a 
common life and a common world with Brahman, — therefore 
one should know this song along with its limbs. 

And one who knows it attains immortality. 

One should know as the final song of the first line, 
-mukham as that of the second, bhadram as that of the third, 
-myaham as that of the fourth. 

And one who knows it attains immortality. 

He himself [Prajapati] has manifested all this. Relative to 
the Atman, to the Brahman, one should know the worship with 
that Anustubh. 

And one who knows it attains immortality. 

And if one, whether a woman [only the Angamantras were 
forbidden to women at 1,3 above, not the Mantraraja] or a 
man, desires to stay here on the earth, the [Mantraraja] grants 
to him mastery over everything, and wherever he may die, there 

1. Saucid-ananda\ this could (apart from Taitt. 2, 1) possibly be the 
first occurrence of the celebrated formula. 
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the God (of the Mantraraja) imparts to him at the end of his 
life the highest, delivering Brahman, by which, (already) 
immortal, he then attains to immortality. Therefore one mutters 
this [Brahman in the form of the Om sound] at intervals in the 
song; therefore this limb of the song is Prajapati, and therefore 
one who knows it as such becomes this limb of the song, 
becomes Prajapati. 

Thus reads the great Upanisad. And one who knows this 
great Upanisad, he becomes, when he has performed the pre- 
paratory worship, the great VisQU, — the great Visnu. 

Second Upanisad 

[After a myth about the delivering power of the Nrsirhha formula 
(patterned upon Pahcav. Br. 22, 12; cf. above, Chand-Up., fourth Khapda) 
there follows the identification of its four lines with the four moras of the 
Om-sound, in which the corresponding passage of the Atharvasikha 
Upanisad (above) is borrowed verbatim and adapted to serve the purpose of 
our Upani§ad.] 


Om! 

Once upon a time the gods were afraid of death, sins and 
the Samsara. They took their refuge in Prajapati, He admini- 
stered to them this royal formula addressed to Narasimha and 
composed in the Anustubh metre. With that they conquered 
death, surmounted sins, surmounted the Sarhsara. Therefore 
one who is afraid of death^ sins and the Samsara should grasp 
this royal formula addressed to Narasimha and composed in the 
Anustubh metre. He then conquers death, surmounts sins, and 
surmounts the Samsara. 

Of this Pranava [Om-sound], verily, ^ “the first mora, the 
earth, is the a- sound. It is, consisting of verses, the ^gveda, it 
is Brahman, the Vasus, the Gayatri, the Garhapatya fire”,— 
this is the first line [of the royal formula]. 

“Its second mora, the atmosphere, is the w- sound. It is, con- 
sisting of sacrificial formulas, the Yajurveda, it is Vis(iu, the 
Rudras, the Tristubh, the Daksina fire’’, —this is the second 
line. 


1. All the passages enclosed in the Quotation marks are taken verbatim 
from the Atharvasikha above. 
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‘Its third mora, the heaven, is the m- sound. It is, consisting 
of songs, the Samaveda, it is Rudra, the Adityas, the Jagati, the 
Ahavaniya fire”, — This is the third line. 

'The fourth, the half-mora, which is at the end of the syllable, 
is the Soma world, the Om-sound [for this the Atharvasikha 
reads : is the broken down m- sound]. It is, consisting of the 
Atharvan songs, the Atharvaveda, it is the fire of universal 
destruction, the Maruts, the Viraj, the highest wise, the 
resplendent”, — this is the fourth line of the song. 


2.2 


[The Nrsiihha formula as the king of formulas (mantrarajd) has five 
attributes, viz. heart, head, hair-tuft, armour and missile, to which the four 
lines of the formula with the Pranava as the fifth correspond. They are 
interwoven in the following, and so also the worlds which they symbolise.] 

The first line is octo-syllabic, and the three [remaining] lines 
[also] are octo-syllabic; thus thirty two syllables result; the 
Anustubh, verily, is thirty-two-syllabic; by the Anustubh the 
whole world has been created and by the Anustubh it is 
reabsorbed again. 

That same [Mantraraja] has five attributes [angdni : heart, 
head, hair-tuft, armour and missile] ; the four lines correspond 
to the four attributes and the whole [of the formula] furnished 
with the Pranava corresponds to the fifth. Of the five [formulas 
formed from the attributes] : om to the heart namak, om to the 
head svdhd^ om to the hair-tuft va^at^ om to the armour hum, om 
to the missile phat, the first is combined with the first line 
\ugram virarh mahdvUnum, om hrdaydya namah^, the second with 
the second [jvalantam sarvatomukham, om sirase svdha], the 
third with the third [nrsimham bhfsa^arh bhadram, om sikhdyai 
vasat'], the fourth with the fourth [mrtyumrtyum namdmy aham^ 
om kavacdya hum] and the fifth with the fifth [om ! ugrarh 
vlram mahdvi^num jvalantam sarvatomukham nrsimham bhlsanam 
bhadram mrtyumrtyum namdmy aham, om astrdya phat\ ; because 
these worlds are interwoven into one another, therefore the con- 
stituents [of the lines and formulas] also are interwoven into 
one another.— “Om! This syllable is the whole world” (Matid.l); 
therefore the sound Om has a place before and after each 
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syllable [of the above five combinations. Thus : om u om, om 
gram om, om vi om, om ram om and so on] ; the syllables are to 
be thus designed (drawn), as the Brahman-knowers teach. 

2.3 

[Enumeration of the eleven words of the formula, along with 
glorification.] 

In this [Mantraraja], one should know, at the first place 
stands ugram — and one who knows this attains immortality, — 
at the second place viram^ at the third mahavis^um, at the fourth 
jvalantam^ at the fifth sarvatomukham^ at the sixth nrsimham, at 
the seventh bhuanam, at the eighth bhadram, at the ninth 
mrtyumrtyum, at the tenth namdmi, at the eleventh aham. 

One who knows this attains immortality. 

The Anustubh has eleven words, by the Anustubh this whole 
world has been created, and by the Anustubh everything is 
reabsorbed again. Therefore one should understand this whole 
world as of the nature of Anustubh; and one who knows this 
attains immortality. 


2.4 

[The eleven words of the formula are explained etymologically and these 
explanations are embellished with Vedic citations, which often have very 
little connection with the matter in hand. AtharvaSiras 4 (above) seems to 
have been in the mind as the model.] 

It came to pass that the gods said to Prajapati: Now why is 
it said Kgmm?— And Prajapati said: Because by his majesty he 
lifts up (udgfhpdti) all worlds, all gods, all selves, all beings. 
Creates continually, expands and causes to live, while he is 
caused to be elevated and is elevated, — 

Praise the celebrated young car-warrior. 

Who like a fierce lion terribly attacks; 

Be gracious to the singer, highly-praised lion 1 
Let your troops fell someone other than us ! 

(Bgv. 2,33,11, free)— 


therefore it is said ugram. 



Nrsimha-Purva^Tapaniya UpanUad 


821 


Now why is it said vlraml — Because by his majesty he puts to 
rest all worlds, all gods, all selves, all beings (stand away from 
them, viramati), creates continually, expands and causes to 
live, — 

Through which a hero, energetic, virtuous, 

Presser, the friend of gods is born (?.gv. 3,4,9), 

therefore it is said viram. 

Now why is it said [Because it is he,] who 

permeates all worlds and causes them to permeate him, like oil 
with regard to the lump of ground sesamum interwoven 
lengthwise and crosswise by it, mutually is permeated by them,— 

He, than whom no higher one exists. 

Who has entered into all the beings. 

Yea, beyond whom nothing else exists, 

Prajapati, endowed with offspring. 

Pervades the three world-lights of sixteen parts, — 

(Vaj. Samh. 8,36, free, cf. Gesch. d, Phil 1, 191). 

therefore it is said mahdvUnum, 

Now why is it said jvalantam? — Because by his majesty he 
inflames all words, all gods, all selves, all beings, causes to flame, 
is inflamed^ causes himself to inflame, — 

1 

“Mover stimulator, bright, shining, illuminator, flaming, in- 
flammer, burning, kindling, scorching, glittering, sparkling, 
pretty, embellishing, beautiful (Taitt. Br. 3,10,1,2),— therefore 
it is said jvalantam. 

Now why is it said sarvatomukhaml — Because even without 
sense organs he sees everywhere, hears everywhere, goes every- 
where, takes everywhere, and going everywhere, stays every- 
where, — 

“The one, who formerly became the world. 

From whom was born the protector of the universe, 


1. The passage contains only an enumeration of the fifteen hours of 
the days of the second half of the month, as Weber, Ind. Stud, IX, 94 
observes. 
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In whom the world merges in final destruction, 

Him I adore, active everywhere”, — 

therefore it is said sarmtomukham. 

Now why is it said Because of all creatures man 

(m) is the bravest and the loftiest, and the lion (simha) is the 
bravest and the loftiest, therefore the highest god became the 
man-lion. For the imperishable one takes this form for the 
w^ell-being of the world, — 

"‘Visnu is glorified for this great deed, 

Like a roaming, wild animal, that dwells in mountains, 

He, under whose three mighty steps, 

The creatures all have a secure home (Rgv. 1,154,2)— 

therefore it is said nrsimham. 

Now why is it said bhUanaml — Because he, at whose sight all 
worlds, all gods, all beings run away from fear, is not afraid of 
anything whatsoever, — 

‘‘Out of his fear the wind purifies, 

Out of his fear the sun rises. 

Out of his fear hastens Agni 

And Indra and the Death, the fifth” (Taitt. 2,8) — 

therefore it is said bhi^amm. 

Now why is it said Wzadm/n?— [Because] he, being himself 
auspicious, always grants good luck, “glittering, sparkling, 
pretty, embellishing, beautiful” (Taitt. Br. 3,10,1),— 

“The auspicious let us hear with ears, O gods, 

The auspicious let us see with eyes, O holies. 

With firm limbs, praising, able-bodied, 

Let’s reach the God-ordained span of life”! 

(?^gv. 1,89,8)— 

therefore it is said bhadram. 

Now why is it said Because, the moment he 
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is thought of, he slays the death and the sudden (or accidental) 
death, 

‘'He who gives breath, gives strength. 

Whose command everybody hears, the very gods too. 
Whose reflection the Immortal, who’s the death of Death, 
Which the god, whom w^e may worship through sacrifice?” 

(Rgv. 10,121,2, free) — 

therefore it is said mrtyumrtywn. 

Now why is it said Because [it is he] to whom all 

gods bow down, also the seekers of liberation and the Brahman- 
students,— 

“Now Brahmanaspati is speaking forth 
A formula full of praise. 

In which Indra and gods rejoice, 

Varuna, Mitra, Aryaman” (Rgv. 1,40,5)— 

therefore it is said namdmL 

Now why is it said aham ?— 

‘‘I am the first-born of the cosmic order, 

Before the gods, at the fountain of Eternal, 

Who serves out to me, delights me thereby, 

For I am the food, I eat the food-eater, 

I am above this whole world. 

He who knows this shines like gold!— Thus reads the great 
Upanisad (Taitt. 3,10, above). 

Third Upanisad 

[In a sacred formula, three parts are usually distinguished : (1) vijam 
“the germ”, i.e. the first syllable, (2) kila or kilaka “the stem”, the middle 
syllables from the second up to the penultimate, (3) sakti “the power” (the 
crown, as it were, or the fruit of it), i.e. the last syllable. In the following, 
the Vijam («) and Sakti (rham) of the Nrsimha formula are interpreted 
allegorically. Sakti, the creative power of Nrsimha, is the mayd and Vijam,. 
the seed, out of w'hich the whole world has developed, is the Akdsa (space, 
ether) (in accordance with the oft-quoted passage, Taitt. 2,1': “Out of this 
Atman the Akasa is born, out of the Akasa the wind” etc.)] 


1. The original ‘Abertod’, which seems to be Deussen’s own coinage, is 
not quite clear to me. — GBP. 
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Once upon a time the gods said to Prajapati ; ‘‘Teach us, O 
respected sir, the :Sakti (power) and the Vijam (seed) of the 
Mantraraja, composed in Anustubh and relating to Nrsimha. 
And Prajapati said: 

It is this Maya of Narasimha which creates the universe, pro- 
tects the universe, and reabsorbs the universe. Therefore one 
should know this Maya as the (creative power); one who 
knows this Maya as the Sakti, he surmounts the sin, surmounts 
death, he also attains immortality and obtains great luck.— The 
Brahman-knowers inquire: is it [the Sakti, the final syllable of 
the formula] to be uttered short or long or extra-long (Anm, ham, 
/ 2 n-dw)?— When it is [uttered] short, one thereby burns all sin 
and attains immortality; if long, one obtains great luck and 
attains immortality; if extra-long, one becomes wise and attains 
immortality. Therefore the following is said by the B.si by way of 
indication; 

So drink it now, aspiring and victorious (B.gv. 6,17,2)! 
Luck, beauty, press-stone, little mother and earth-cow, 

And Indra’s weapon, which is counted as the sixth, 

I know them as sprung from Brahman, all alike. 

And implore them for the protection of my life. 

The Akasa, verily, is the highest goal of all beings. For all beings 
are born from the Akasa; from the Akasa, after they are born, 
they live; and departing from here, they are again merged in the 
Akasa [patterned on Taitt. 3, Iff]. Therefore one should know 
the Akasa as the vijam (world-seed). Therefore the following is 
said by the B*&i t>y way of indication (Kath. 5,2. Mahanar. 10.6, 
following. IFtgv. 4 40,5): 

In ether he is sun-swan, Vasu in air, 

Hotar on the altar, guest at the doorstep. 

He dwells in man and wideness, in rule, in space. 

Springs from waters, kine, law, mountains as the great law— 
he, who knows this. — Thus reads the great Upanisad. 

Fourth Upaniisad 

[Just as a king does not appear without retinue, similarly the formula- 
king (mantra-raja), i.e. the Nrsimha formula is accompanied by four sub- 
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formulas which are here (after the mention of the first three in anticipation 
at 1, 3) presented according to their text. What is remarkable here is the 
openness with which the Mandukya-Upanisad is plundered for the sake of 
■explaining the Om-sound. Upon the four sub-formulas follows at 3 yet 
another swarm of small formulas which are wholly devised on the pattern 
of Atharvasiras 2.] 


4.1 

Om! 

And the gods said to Prajapati: Teach us, O respected sir, the 
Angamantras (accompanying formulas) of the Mantraraja, 
composed in Anustubhand relating to Nrsiihha.~And Prajapati 
said : 

The Pranava, the Sdvitri^ the Yajurlak^ml and the Nrsimha- 
gdyatn , — these one should know as the Ahgas. And one who 
knows this, attains immortality. 

[First Ahga : the Pra^iava] 

“Om! This syllable is the whole world. Its explanation is as 
follows: 

‘‘The past, the present and the future, all this is the sound Om. 
And besides, what still lies beyond the three times, that also is 
the sound Om. 

“All this, verily, is Brahman, but Brahman is this Atman (the 
50ul), and this Atman is fourfold. 

“The Vaisvdnara, present in the wakeful state, perceiving out- 
wards, seven-limbed, having nineteen mouths, the enjoyer of the 
gross, is its first quarter. 

“The Taijasa, present in the state of dream, perceiving in- 
wards, seven-limbed, having nineteen mouths, the enjoyer of the 
selected, is its second quarter. 

‘‘The state where he, asleep, no more experiences any desire 
and sees no vision is deep sleep. The Prdjna, present in the state 
of deep sleep, become one, consisting wholly of knowledge 
through and through, consisting of bliss, the enjoyer of the 
bliss, having conscience for his mouth, is its third quarter.— He 
is the lord of all, he is the omniscient, he is the inner guide, he 
is the cradle of the universe, verily he is creation and dis- 
appearance of creatures. 
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‘"That which is neither inward-perceiving nor outward-per- 
ceiving, nor both-way perceiving, neither conscious nor uncons- 
cious, that which does not consist of knowledge through and 
through, neither invisible, unhandlable, ungraspable, uncharac- 
terizable, inconceivable, unnamable, established in the certitude 
of one’s own self, that which extinguishes the expanse of the 
universe, calm, auspicious, without the second, — that is the 
fourth quarter, that one should know as the Atman.” (This, 
whole observation on the Pranava is borrowed, almost wholly 
unchanged, from the Mandukya-Up. 1-7). 

4.2 

[Second Anga : the Savitrl] 

Further the Savitri, i.e, the Gayatri, consisting of the sacri- 
ficial formula [ghrnih suryd" ddityak Tdiitt Ar. 10,15] by which 
the whole world is pervaded; ghrnih are two syllables, suria are 
three, and dditya are three; this is an octo-syllabic line, anointed 
with beauty, of the Savitar-formula; and who knows it thus, he is. 
therefore anointed with beauty. This is said by rc (B.gv. 1 , 164,39) : 

The sound of hymn in the highest heaven, 

Propped on which gods all are enthroned. 

If one doesn’t know it, of what use the hymn? — 

We, who know it, are assembled here. 

Verily, he who knows Savitri, requires no Rc, no Yajus, no* 
Saman any longer. 

[Third Anga ; the Lakmi-yajiis or the Yajur-laksmU] 

Om! bhur lak^mlr^ bhuvar lak^mlh, 
suvak kdlakarni, tan no 
mahdlakmih pracodaydt! 

(Om! earth luck, and atmosphere luck, 

And heaven luck, black-eared,^— 

So may the great luck promote us !) 

1. As a rule black ears otherwise denote bad luck. So we have here, aa 
a counterpart to euphemism, a ‘Dysphemismus\'[ which is not so easy to- 
understand psychologically as the other. (The use of terms of abuse as- 
fondling expressions is analogous.) 
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This is the sacrificial formula Mahdlaksmi, a twentyfour- 
syllabic-Gayatri. Verily Gayatri is all this, whatever exists. There- 
fore, he who knows this Mahalaksmi contained in a sacrificial 
formula obtains great bliss. 

[Fourth Anga : the Nrsimhagayatri.] 

Om! Let us think, well aware. 

Of Nrsimha, the lightning-nailed. 

May the Lion promote our thought. 

(after Taitt. Ar. 1, verse 31). 

Verily, this Nrsimha-Gayatri is the basic reality of gods and 
the Vedas. He who knows this is of the nature of basic reality. 


4.3 

And the gods said to Prajapati : By which formula must the 
God be praised so that he is pleased and shows himself ? Tell it 
to us, O exalted sir ! 

Then prajapati said 

Om! He who is the exalted? Brahman, to him the salutation, the 


god Nrsimha and is also j 


salutation 

5? 99 

Visnu 

99 

99 9 

99 99 

Mahesvara 

99 

*9 , 

99 99 

Purusa, 

99 

99 9 

99 99 

Isvara, 

99 

9 9 

99 99 

Sarasvati, 

99 

99 9‘. 

99 f9 

Sri, 

99 

99 9 

99 99 

Gauri, 

99 

99 9 

99 99 

Prakrti, 

99 

99 >! 

99 99 

the Ignorance, 2 

99 

99 *' 

99 99 

the sound Om, 

99 

»» 


1. The whole following formula is patterned on Atharvasiras 2 (above). 

2. To the first five the following five are allotted as wives, as remarked 
pertinently by Weber, with whom we adopt the analysis avidya ; the scholiast 
of course reads vidyd. 
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Om! He who is the exalted? the Vedas with Ahgas and Sakhas 
god Nrsimha and is also j to him the salutation, the salutation! 


99 

99 

the five fires 

99 

99 

99 


99 

the 7 Vyahrtis, 

99 

99 

99 

9> 

99 

the 8 world-guardians, 

99 

»9 


99 

the 8 Vasus, 

99 

99 

’9 

»9 

99 

the Rudras, 

99 

99 

99 

i> 

99 

the Adityas, 

99 

99 

93 

9» 

99 

(the 8 seizors) 

( (Brh. 3,2) ) 

99 

99 

>9 

39 

9» 

the 5 elements. 

99 

99 

>9 

33 

99 

the three-worlds, 

9’ 

99 

99 

♦ 3 

99 

the time, 

•9 

99 

99 

31 

33 

Manu, 

99 

39 

59 


99 

the death. 

•9 

99 

99 


>9 

the Yama, 

99 

99 

>3 

99 

39 

the god of death 

99 

99 

99 

99 

’9 

the Prapa, 

99 

39 

99 

95 

99 

Surya, 

99 

99 

>9 

99 

99 

Soma, 

99 

99 

99 

3, 

9» 

the Jiva (soul). 

99 

99 

99 

■*9 

99 

the Viraj, 

99 

99 

9. 

99 

99 

the universe, 

99 

99 

99 


And Prajapati said to them [further] : Always praise the God 
with these formulas so that being pleased he will show himself 
to you. 

Therefore he who always praises the God with these formulas 
gets a view of the God and attains immortality, — and he who 
knows this also attains immortality. Thus reads the great 
Upanisad. 


Fifth Upani§ad 

[If the substitution of formula in the place of thought is a sign of 
decadence, then the last step in this direction is taken when, as taught here, 
the formula is put down artistically and worn as an amulet of magical 
potency, on neck, arm or hair- lock; — and the sadness over seeing the most 
'Spiritual and the most sublime of all religions going to the grave in this 
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way is not mitigated by the consideration that we see similar phenomena 
making their appearance in other walks of religious and philosophical 
development. In glaring contrast to these symptoms of marasmus stand 
the extravagant promises, in which the second half abounds.] 

5.1 
Om! 

Once the gods said to Prajapati : Explain to us, O exalted sky 
the circle, (the diagram), which is called the great circle, the 
one which the Yogins call the all- wish-fulfilling gate of liberation. 
—And Prajapati said: 

This great circle Sudarianam (the discus of Visnu; originally 
the solar discus "‘beautiful to look at”) has six spokes ; there- 
fore it has also six spokes and six wings. Verily there are six 
seasons; it corresponds to the seasons. In the middle is the 
navel; for the spokes are established in the navel. And all this is 
surrounded by the Maya; but the Maya does not touch its self 
(Atman); therefore from the outside it is surrounded by the Maya. 

Further there is a circle with eight spokes and eight wings; 
for the Gayatri has eight syllables; it corresponds to the 
Gayatri. From outside it is surrounded by the Maya. Verily this 
Maya appears in every field (as its surrounding). 

Further there is a circle with twelve spokes and twelve wings; 
for the Jagati has twelve syllables; it corresponds to the Jagati. 
From outside it is surrounded by the Maya. 

Further there is a circle with sixteen spokes and sixteen wings; 
for ""the Purusa consists of sixteen parts” (Chand. 6,7,1, but in 
a different sense), but the Purusa is this whole world ; and it 
corresponds to the Purusa. From outside it is surrounded by the 
Maya. 

Further there is a circle with thirtytwo spokes and thirtytwo 
wings; for the Anuslubh has thirtytwo syllables; it corresponds 
to the Anustubh. From outside it is surrounded by the Maya. 

This Sudarsana circle is formed by the Spokes; the Vedas> 
verily are the spokes; it revolves around in wings; the songs 
[Chandas], verily are the wings. 

5.2 

The great circle Sudarsanam is this circle. At its centre, at the 
nave, is the delivering sign (tdrakam); the syllable, which denotes 
Narasimha (viz. Om), it is this one syllable. 
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On the six wings stands the six-syllabic Sudarsanam [^‘a six- 
syllabic Sudarsana^mantra'" SchoL; which one, not said; 
perhaps: Om namas cakrdyd\. 

On the eight wings stands the octo-syllabic Narayanam 
[probably: Om namo Ndrdyandya], 

On the twelve wings stands the twelve-syllabic Vasudevam 
[perhaps: Om namo bhagavate Vdsudevdya'], 

On the sixteen wings stand the firsts of the letters of alphabet 
[according to the scholiast: ‘"the initial signs of a letter-formula” 
mdtrkdmantrasya, i.e. probably of a formula whose lines or 
words begin with the fourteen vowels a di i u u r r 1 1 e ai o au\ 
along with points [Anusvara and Visarga] as the sixteen parts. 

On the thirtytwo wings stands the thirtytwo-syllabic king of 
the formulas, relating to Narasiihha and composed in Anustubh. 

This is the great circle, which is the gate of liberation, fulfill- 
ing all desires and consists of the Res, the Yajus’, the Samans, 
the Brahman, the immortality. 

To its east are situated the Vasus, to the south the Rudras, to 
the west the Adityas, to the north the Visve devah, at the nave 
Brahman, Vis^u and Mahesvara, on its side the sun and the 
moon.^ On this is the verse (Rgv. 1,164,39): 

The sound of hymn in the highest heaven, 

Propped on which gods all are enthroned. 

If one doesn’t know it, of what us the hymn?— 

We, who know it, are assembled here. 

If one knows this great circle, whether he is a child or a youth, 
he is great, he is a teacher, he is the instructor of ail the Mantras 
{Vedic songs and formulas). One sacrifices through Anustubh [in 
that one knows and recites it], one offers a song of praise 
through Anustubh. 

This[diagram], which slays evil spirits and protects from death, 
after receiving it from one’s preceptor, one should tie it on the 
neck, arm, or the hair-tuft. 


L Accordingly the whole Mahacakra-diagram would look something 
like this : see p. 830a. 
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Th« moon 


VisVe Devah 


the Mn 



Rud.%as 


It is worth noticing that the old Vedlc gods lie outside the 
circle I in the realm of the MayS. 


VaAUS 
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This formula is of so much use, that one had as it were given 
away the whole earth with the seven islands as the Daksiija) 
{sacrificial reward).— Therefore, trusting in it when one gives 
away whatever it may be, that serves as [sufiScient] Daksina. 

5.3 

The gods once said to Prajapati; Propound to us, O exalted 
sir, the reward of this formula-king, composed in Anustubh and 
relating to Nrsimha.— And Prajapati said: 

One who always studies this formula-king, relating to Nrsimha 
and composed in Anustubh, he is purified by Agni,^ purified by 
Vayu, purified by Aditya, purified by Soma, purified by truth, 
purified by worlds, purified by Brahman, purified byVisnu, 
purified by Rudra, purified by the Vedas, purified by everything, 
— purified by everything. 


5.4 

One who always studies this formula-king relating to Nrsimha 
surmounts death, surmounts embryo-killing, Brahmana-killing, 
man-killing, all killing, surmounts Samsara, surmounts every- 
thing— surmounts everything. 


5.5 

One who always studies this formula-king relating to Nfsimha 
composed in Anustubh, he makes Agni spell-bound, makes 
Vayu spell-bound, makes Aditya spell-bound, makes Soma spell- 
bound, makes the water spell-bound, makes all gods spell-bound, 
makes all evil spirits spell-bound, makes the poison spell-bound, 
— makes the poison spell-bound. 

5.6 

One who always studies this formula-king relating to Nrsimha, 
composed in Anustubh, he wins the world bhiir, wins the world 
bhuvar, wins the world svar, wins the world mahar, wins the 
world janfl, wins the world tapas, wins the world satyam^ wins 
the whole world, — wins the whole world. 

1. This same or a similar formula is usually found in later Upanisads: 
Cf. Ramottaratap. Appendix p. 381. Kaivaiya, end, p. 464. Atharvasiras 7. 
Maha. 4, p. 96 (Jacob). Mudgala 4 Telugu ed. p. 529, 14). 
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5,7. 

One who always studies this formula-king relating to Nrsimha^ 
composed in Anustubh, he charms men towards him, charms 
gods towards him, charms the Yaksas towards him, charms all 
towards him,— charms all towards him. 

5.8 

One who always studies this formula-king relating to Nrsimha, 
composed in Anustubh, he thereby offers the Agnistoma^, offers 
the Ukthya, offers the Sodasin, offers the Vajapeya, offers the 
Atiratra, offers the Aptoryama, thereby he offers all sacrifices, — 
offers all sacrifices. 


5.9 

One who always studies this formula-king relating to Nrsiihha, 
composed in Anustubh he thereby studies^ the Res, the Yajus’, 
the Samans, theAtharvan, the Angiras, the Sakhas, the Pura^as, 
the Kalpas (ritualistic Sutras), the song-verses, the verses of man- 
praise and the Pranava, but one who studies Pranava, he there- 
by studies everything, — he thereby studies everything. 

5.10 

A hundred uninitiated are equal to one initiated [i.e. a 
Brahmacdriri] ; a hundred initiated are equal to one householder 
(Grhastha ) ; a hundred householders are equal to one forest-resi- 
dent (Vdnaprastha); a hundred forest-residents are equal to one 
ascetic (Yati/uQ. Samnydsin); a full hundred ascetics are equal 
to one who mutters the Rudrajapa [probably the iSatarudriyam 
or the Nilarudropanisad borrowed from it] ; a hundred who 
mutter the Rudrajapa are equal to one who studies the Atharva- 
siras and the Atharvasikha; and a hundred who mutter the 
Atharvasiras and the Atharvasikha are equal to one who studies 
the Mantraraja. 


1. On these forms of one-day Soma-sacrifices, cf. e.g. Ait. Br. 3, 39ff. 
(Introduction to the Aitareya-Upanisad, above). 

2. For the following enumeration, cf. Taitt. Ar, 2, 10 (pp. 240 fF). 
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This, verily, is the highest abode of one who studies the 
Mantraraja, where no sun heats, no wind blows, no moon shines, 
no stars shine, no fire burns, no death breaks in, no pain 
approaches, the truly blissful,^ supremely blissful, eternal, calm^ 
ever auspicious, worshipped by everybody right from Brahman, 
to be meditated upon by the Yogins, having gone where the 
Yogins do not return again. 

On this is the verse : 

And the highest step of Visnu 
The patrons see for ever* 

Like an eye/ stationed in heaven. 

And wondering over this highest step 
Of Visnu, the priests, wide awake. 

Enkindle the sacrificial fire.^ 

And this falls to the share of one who is desireless, — this falls 
to the share of one who is desireless, who knows it thus. Thus 
reads the great Upanisad. 


1. Deussen seems to have analysed sadanandam (usually dissolved into 
sadd-^dnandam) into sad-\-dnandam, — GBP. 

2. For these two verses forming a favourite conclusion of many an 
Upanisad, see note at the end of the Amgieya Upanisad above. —GBP. 




NRSIMHA-UTTARA-TAPANlYA UPANISAD 

As we saw, in all the five Upanisads it consists of, the Nrsimhapurva- 
tapaniya pursues as its goal the cult of the Nrsimha-formula ; the formula is 
the idol whose worship is demanded there and everything that comes in of 
the philosophical elements enters into the service of this goal. In this form 
the work might have satisfied the religious needs of the masses in whose 
hands everything finally becomes an idol; in any event, through the 
interspersed philosophical suggestions a vague suspicion of a deeper 
content might have been awakened and kept alive in common people also 
to whom it would remain incomprehensible. 

To unfold this deeper content for those few, who were receptive to it, 
and to whom the Purvatapaniya served only as a preliminary stage, is the 
aim of the Nrsimha-uttara-tapanlya-Upanisad. Although the Nrsimha- 
formula continues to be held in high honour with the identification of 
Nrsirhha with the supreme Atman, still it plays there a subordinate role; 
the whole stress falls on a complicated philosophical unfoldment which, to 
be sure, is essentially based on older passages, particularly of the 
MandOkya Upanisad, but is not wanting in new and, at times, particularly 
towards the end, remarkably deep-going views. 

The fundamental view is the one of a four-fold identity which we can 
put down in the equation : 

Atman = Om — Brahman = Nrsimha, 

wherein Atman as the psychic principle is equated, by means of the Om~ 
sound with the Brahman as cosmic principle and all the three, in their 
turn, are seen symbolically in Nrsimha. To this fundamental view is added, 
as a continuous fundamental doctrine, that the Atman (identical with Om, 
Brahman^ Nrsimha) persists in full purity only in his supreme, sixteenth 
aspect as a completely passive subject of perception {avikalpa)^ while with 
his fifteen subordinate forms he projects into the world and conditions its 
reality, but that this whole reality of the world and his fifteen subordinate 
forms are nothing when looked at from the highest point of view. The 
inner unity of the Atman in all beings is thereby brought to view by the 
artistically executed interweaving of all forms with each other. 

First, in union with the Ma^dukya Upanisad, the four states of the 
Atman are distinguished ; 

I. The waking and the (gross) world of waking. 

II. The dream and the (subtle) dream-world. 

III. The deep sleep and the seed- world, cause-world (cf. Gau(^ap. 1,13 : 
vijanidrdyutah prdjnah^ above). 

IV. The Turiya (sc. dtmdt or the Turiyam, sc. sthdnam\ the fourth 
state, the spectatorship, in which the union of the subject and the 
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object takes place under the persistence of consciousness, whereas 
in the third it is accompanied by a dissolution of it (cf. Gaudap. 
1,12: turyam tat sarvadik sada, above). 

Each of the first three states is mixed with all the four states, is 
therefore 1. gross (waking), 2. subtle (dream), 3. seed (deep sleep), 
4. Turlya (spectator). 

As against this, there is a different fourfold division in the Turiya (and 
in the other three states in so far as they have a share in it). The Turiya 
is : 

1. Ota “inwoven” {Bxh. 3,8) as the intellectual element running through 
the whole world; 

2. amjmtr ‘‘Afiirmer” (alternating with anumanh} “Consenter” not in 
the sense of Schopenhauerian” aflBrmation of the will to the life”, (will’s 
acceptance of life) but as the spiritual which alone gives a positive 
substance to the objects (“the thinking makes this wholly unsubstantial 
world substantial” Nrsimhott. 8b, below). 

3. anujm “Affirmation”, the very same after stripping off personality 
(related to amjmtr in the] same way as the impersonal Brahman to the 
personal Isvara), 

4. avikalpa “Indifference”, the complete effacement of all differences, 
so that only the pure, objectless subject of perception remains. (Main 
passages explaining these four basic concepts are below). 

Inasmuch as waking, dream and deep sleep have a share in the Turiya, 
they also contain ota, anuJHatf, anujm and avikalpa and by this very means 
they “flow into” the Turiya {turiya- avasita). But all the three states (waking, 
dream, deep sleep) and the first three determinations of the Turiya also 
(o/ff, anujndtr, anujnd) are wholly “only deep sleep, dream and sheer 
delusion”. Only avikalpa is completely real “for the Atman has thinking 
as the only taste.” 

This highest state, attained after severing all worldly tastes, is “the 
fourth of the fourth” {turiya-tur[ya\ is the Atman himself in his purest 
form, and the description in the last chapter how he is to be felt and found 
by becoming conscious {anubhava) of him as the self in us, and not 
through intellectual activity is among the most beautiful and most precious 
that the ancient Indian plunge into the secrets of the inner self has brought 
to light. 


1. The expression perhaps goes back to the Bhag. G. 13,22 : upadra?td- 
*numantd ca. 



n?.simha-uttara-tApaniya upani§ad 

Om ! 

The auspicious let us hear with ears, O gods, 

The auspicious let us see with eyes, O holies, 

With firm limbs, praising, able-bodied, 

Let’s reach the God-ordained span of life ! (Rgv. 1,89,8). 

May Indra, the highly renowned, grant us well-being, 
Well-being god Pusan, the lord of all riches, 

Well-being Tarksya, whose felly remains undamaged, 

May Brhaspati, too, grant well-being to us (Rgv. 1,89,6). 
Om, peace! Om, peace! Om, peace ! 

First Khaintda 

[At first, in conjunction with a passage from the Man(jakya, the Om- 
sound is set forth as a unity in which Brahman (objective) and Atman 
(subjective) fuse together. Both, Brahman and Atman, are (as is unfolded 
again in the continuation of the Mapdukya Upanisad theory of the four 
states of the Atman) : (1) gross (world of waking, — waking), (2) subtle 
(dreamworld, — dreaming), (3) uniform (seed-world, -deep sleep), (4) Turiya^ 
spectator, the pure subject of perception. Each of the first three states is 
caturatman “four-substanced”, i.e. mixed with the three other states so that 
each of them contains (a) the gross, (b) the subtle, (c) the seed, (d) the 
spectator. Another fourMd division occurs in the Turiya, wherein the 
same is (a) ota^ (b) anujmtr, (c) anujha, (d) avikaJpa; also the first three 
states have a share in these four determinations, through which they flow 
into the Turiya. Only the last of these determinations (avikalpa) is wholly 
free from the illusion of mundane life.] 

. Om ! 

Once the gods said to Prajapati: Proclaim to us the Om-sound 
which, being that Atman, is minuter than the minute. — Let it 
be so, said he.^ 

‘‘Om ! this syllable is the whole world. Its explanation is 
as follows. The past, the present and the future, all this 


1. Prajapati begins his discussion with the Mandukya Upanisad, from 
which the whole portion enclosed in the quotation marks is taken. 
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is the sound Om. And besides, what still lies beyond the 
three times, that also is the sound Om, All this, verily, is 
Brahman, but Brahman is this Atman/’ 

While one makes this Atman one with Brahman by means of 
the word Om, and makes the Brahman one with the Atman by 
means of the word Om, one should experience that one, ageless, 
immortal, fearless in the word Om, should merge in it this 
whole three-body world,— for one should know that the world 
consists of it,— and should compress it in the word Om, There- 
by one should combine the three-body Atman and the three- 
body supreme Brahman into each other, so far the latter is 
gross and the former experiences the gross, the latter is subtle 
and the former experiences the subtle, the latter is uniform and 
the former experiences bliss. 

“This Atman is fourfold. The one present in the ^‘wakeful 
state”, perceiving the gross, seven-limbed, having 
nineteen mouths, experiencing the gross four-substanced 
Viha, ‘‘Vaisvanara is his first quarter. —The one present 
in the state of dream” perceiving the subtle, ^*seven- 
limbed, having nineteen mouths”, experiencing the subtle, 
four-substanced “ Jh//a^a”, Hiranyagarbha ‘‘is his second 
quarter. —The state, where he, asleep, no more experiences, 
any desire and sees no vision is deep sleep. The one 
present in the state of deep sleep, become one consisting 
wholly of knowledge through and through, consisting of 
bliss, experiencing the bliss, having consciousness for his 
“mouth”, four-substanced, “Pmywa”, Isvara is his third 
quarter. He is the lord of all, he is the omniscient, he is 
the inner guide, he is the cradle of the universe, verily he 
is creation and disappearance of creatures.” 

All these three are in reality only deep sleep, dream and 
sheer delusion; for the Atman has thinking as the only taste* 
But as far as the Fourth is further concerned, he is also 
four-substanced, so far as in the Turiya (Fourth) fuses each of 
the other three by virtue of the Inwoven^ Affirmef\ Affirmation 
and Indifference [properties inherent in all of them]. And even 
of these the [first] three are only deep sleep, dream and sheer 
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delusion : for [the Atman] has thinking as the only taste. On 
him there is this instruction : 

Not perceiving the gross and not perceiving the subtle, 
not both-way perceiving, neither conscious nor un- 
conscious, also not consisting of knowledge through and 
through, invisible, uncharacterizable, established in the 
certitude of his own self, extinguishing the expanse of the 
universe, auspicious, calm, without the second,— that is 
[the fourth quarter], that ‘"precisely” is the Atman, that 
precisely “one should perceive”,— 

and the Isvam (the personal God) also is devoured by the Turfya 
(the Fourth),— by the Tunya,^ 

Second Khaivida 

[As it was previously a connecting link between the Atman and the 
Brahman, the Om-sound is a connecting link between the Atman and the 
material world, on the one side through its three moras (a, k, m), on the 
other as the whole (om). Each of the three states of the Atman (waking, 
dream, deep sleep) is the gross, the subtle, unity and spectator; similarly 
each of the three moras (a, «, m) contains the gross, the subtle, unity and 
spectator, so that a corresponds to the waking, u to the dream, m to the 
deep sleep. Similarly the Om-sound as a whole corresponds to the Turiya, 
so far as he bears on himself the four determinations of these (pta, anujnatr^ 
anujm, avikalpa). Through these four determinations the world becomes 
a reality {nama-nlpa-atmaka); through them the Turiya projects, by means 
of the Om-sound, into the objects. — To the end the Nrsiihha-formula is 
described as a means to elevate oneself to the Turiya, thus preparing for 
the next section.] 

Of this Atman one should know that in waking he is dream- 
less and without deep sleep, in dream he is waking and without 


1. The Turiya is the abyss, which swallows even the personification of 
the divine as Isvara. What a grand doctrine for instead of the occidental. 
“If the ruler of the world had not been too great even to the theory.” — 
Weber understands the words Isvaragrasas turlyah in the opposite way, 
meaning that the Turiya is supposed to be swallowed by the Isvara {Ind, 
IX, 128. 131). — At this stage of understanding the judgment (passed 
ibid. p. 137; and repeated complacently by the young) ; “The mystical 
profound sense becomes rampant non-sense”, — would probably seem to be 
premature. 
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deep sleep, in deep sleep waking and dreamless, in the Turiya 
waking, dreamless and without deep sleep, that he is unchange- 
able eternal bliss, having the only taste (of thinking), that is how 
one should know him. 

He is the one who sees the eye, who sees the ear, who sees 
the speech, who sees the Manas, who sees the Buddhi, who sees 
the Prana, who sees the darkness, who sees everything. There- 
fore he is another from the universe, an essentially different one. 

He is the spectator (sdksin) of the eye, spectator of the ear, 
spectator of the speech, spectator of the Manas, spectator of 
the Buddhi, spectator of the Praria, spectator of the darkness, 
spectator of everything. Therefore he is the unchangeable great 
spirit, the dearest of all the world, verily one must know him as 
consisting of bliss through and through. Shining gloriously 
before this whole world, ^ having the only taste [of thinking], not 
aging and not decaying, immortal and fearless^ he [the Atman] 
is the Brahman. 

And one should also make him, consisting of four quarters, 
one with the unborn [Prakrti, Mdyd, Avidya\ by means of the 
nioras and further by means of the [whole] Om-sound. 

"‘The one present in state of waking”*^ four-substance Visva^ 
‘^Vaisvdnara is the” four-form “^-sound; verily the 
a-somd is four-form by reason of the forms of the 
^-sound: the gross, the subtle, the seed and the spectator, 
“from the reaching or from the first existence”, and from 
being gross, being subtle, being the seed and being the 
spectator; “He who knows this, verily attains” this whole 
world ‘‘and becomes the first”. 

“The one present in the state of dream” four-substanced 
‘^Taijasd'\ Hiranyagarbha “is the” four-form ‘Vsoiind”; 
verily the w-sound is four-form by reason of the forms 
of the z/-sound: the gross, the subtle, the seed and the 
spectator, “from the high-holding or from the being-on- 


1. Cf. Taitt. Br. 2,8,8,8: jajnanam praihamam purasidt (Gesch. 

d. PhiL I, 251). 

2. The following whole portion enclosed in the quotation marks is 
taken from the MapdQkya Upanisad. 
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“both-the-sides” and from being gross, being subtle, being 
the seed and being the spectator; ‘‘he who knows this, 
“verily, holds high the tradition of knowledge and is 
“equally respected by both the sides”. 

“The one present in the state of deep sleep” four- 
substanced “Prdjfid", Isvara “is the” four-form ‘‘m-sound” 
verily the w-sound “is four-form by reason of the forms 
of the “/J 2 -sound” : the gross, the subtle, the seed and the 
spectator, “from constructing “or also from annihilating” . 
and from being gross, being subtle, being the seed and 
being the spectator; “he who knows this verily constructs 
this whole world and is also its annihilation”. 

Thus one should re-find all the Matras in each individual 
Matra4 

Further the Turlya who, as self-ruler, self-Ilvara, self-lumini- 
ous, devours even the Isvara (the personal God), is four- 
substanced as ota, anujndtr^ anujnd and avikalpa. 

The Atman is similar to the ota [“woven into” the world] as 
the whole world to the rays of the time-fire and of the sun 
(read kdldgni-siirya-usraih) at the time of the end. 

And the Atman is the anujndtr (affirmer) of this world because 
he gives it his own self and [thereby] makes this world visible— 
that is, makes it his own self [which is luminous] — as the sun 
the darkness. 

And the Atman has anujnd (aflSrmation) as his own taste 
because, by his very nature, he is pure thought, comparable to 
the fire after it has consumed the fuel. 

And the Atman is the avikalpa (indifference), so far as he is 
not accessible to words and thoughts. 

The Om-sound has also thought for its form, and it is four- 
form; and this four-form Om-sound is, by means of the Inwoven 
the Affirmer, the Affirmation and the Indifference, the Atman 
himself. And this world has names and forms for its substance 

1. The variant reading : amatramatrayam pratimatrah kuryad, “one 
should re-find every individual mora in the moraless mora”, not supported 
by the comm., which Weber follows is, as he rightly observes, also linguisti- 
cally doubtful, but it would point to what now follows admirably well. 
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by reason of the Turiyaness alone or the thought form character 
[included in the Om-sound] as also by means of being inwoven, 
being the affirmer, being affirmation and being indifference — for 
the whole universe also is [on account of its very substance] of 
the form of indifference, and there is no difference [between 
Atman^ Om-sound, universe]. And on this is this instruction: 

“The fourth is moraiess, unhandlable, extinguishing the 
expanse of the universe, auspicious, without a second, — 
the syllable Om, the Atman himself. One who knows this 
has his [individual] self merged in the [highest] self’’. 
(Mand. 12). 

Such a man will know the Turiya through the Anustubh 
relating to Nrsimha, the formula-king. For this [formula-king] 
discloses the Atman^ is capable of collecting all [duality], not 
tolerating arrogance, the master, all-pervading, always blazing, 
free from the nescience and its effects, abolishing the bond of 
one’s own self, always without a second, having the form of 
bliss^ the foundation of all, pure being, he is the I himself 
wholly freed from nescience, darkness and delusion. 

Therefore one should, in this way, make one this Atman and 
the highest Atman; one who accomplishes it, is a man, is. 
Nrsirhha himself ! 


Third Khai^a 

[The four lines of the Nrsiihha-formula correspond to the four moras of 
the Om-sound {a, u, m, half mora), and, therefore, they also contain, like 
the latter, the Turiya in themselves and they thereby become a means to^ 
rise above the world to the Turiya, to absorb the whole world in the 
Turiya.] 

Verily, what is the first mora of the Om-sound, that is the 
first line [of the Nrsiihha-formula] ; the second corresponds to 
the second, the third to the third; the fourth mora is, according 
to its substance. In-woven, Assenter, Assent, Indifference; 
finding with it and with the fourth line the Turiya of four 
substances, one should, meditating by means of it, absorb [the 
world] in the Turiya. 
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Verily, of this Om-sound,^ “the first raora, the earth, ‘‘is 
the a-sound. It is, consisting of verses, the ?.gveda, is 
Brahman, the Vasus, the Gayatri, the Garhapatya fire.” 
This is the first line [of the formula-king]. 

It is, however, four-substanced in all the four lines by reason of 
the gross, the subtle, the seed and the spectator. 

“The second mora, the atmosphere, is the w-sound. It is,, 
consisting of sacrificial formulas, the Yajurveda, is Visnu„ 
the Rudras, the Tristubh, the Daksi^a fire.” 

This is the second line [of the formula-king]. It is, however, 
four-substanced in all the four lines by reason of the gross, the 
subtle, the seed and the spectator. 

“The third mora, the heaven, is the m~ sound. It is, 
consisting of the songs, the Samaveda, is Rudra, the 
Adityas, the Jagati, the Ahavanlya fire.” 

This is the third line [of the formula-king]. It is, however, 
four-substanced in all the four lines by reason of the gross, the 
subtle, the seed and the spectator. 

“The fourth, the half-mora, which is at the end of the 
syllable, is the Soma world, the Om-sound. It is, con- 
sisting of the Atharvan songs, the Atharvaveda, is the fire 
of universal destruction, the Maruts, the Viraj, the highest 
wise” called “the shining.” 

This is the fourth line [of the formula-king]. It is, however^ 
four-substanced in all the four lines by reason of the gross, the 
subtle, the seed and the spectator. 

Refinding all the Matras in each individual Mtoa, one should,, 
meditating on him who has the forms of the Inwoven, Affirmer, 
AflBrmation and indifference, absorb [the world in him];— -thus 
one becomes wise, immortal, sacrificing the consciousness, pure, 
reposing, and free from obstructions. Perceiving the [Atman] 


1. What follows is taken from the Nrsimhapurvat. 2, 1 (above) which, 
in its turn, from the Atharvasikha 1. (above). 
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through restraining the breath, renouncing the whole world 
here below itself, and freeing oneself completely from the 
expanse of plurality one becomes the whole, the fundamental 
four-substanced one, who consists of Amrtam, the fundamental 
four substanced one, who consists of the universe. 

Then, on this great throne [of one’s own heart] one should 
install, as the fiery Om-sound on the basic fire (Brh. 5,9), this 
four-into-seven-formed, four-substanced Atman along with his 
retinue, i.e. 

the sevenfold [as earth, ^-sound, Rgveda, Brahman^ Vasus, 
Gayatri, Garhapatya], four-substanced a-sound as Brahman in 
the navel, 

the sevenfold [as atmosphere, w-sound, Yajurveda, Vis^iu, 
Rudra(s), Tristubh, Daksina], four-substanced w-sound as Visnu 
in the heart, 

the sevenfold [as heaven, w-sound, Samaveda, Rudra 
Adityas, Jagati, Ahavaniya], four-substanced, w-sound as Rudra 
between the brows, 

the sevenfold [as Soma-world, Om-sound, Atharvaveda, fire 
of universal destruction, Maruts, Viraj, the highest wise], four- 
substanced, four-into-sevenfold [as the content of all the 
preceding ones], four-substanced Owz-sound as Sarvesvara at the 
end of these twelve [sounds, a, w, m each of which is four- 
substanced], and, 

the sevenfold [as before], four-substanced, four-into-seven- 
fold [as before], four-substanced, Pranava [the Om-sound along 
with its constituent parts] consisting of bliss and Amrtam at the 
end of these sixteen [the sounds w, m, om each of which is 
four-substanced] . 

Thereupon, with the {Pranaval consisting of bliss and Amrtam 
one should worship those — Brahman, Visnu, Rudra, Mahesvara] 
in a four-fold way, as also specially Brahman, Visrtu and Rudra^ 
all three as separate and again all three as not separate, after 
one has worshipped them in the form of their attribute in a 
fourfold way by means of offerings, should compress as attri- 
buteless [caturdha lihgdn, Telugu ed.], should then pervade the 
threefold [gross, subtle, of the form of seed] body with the heat 
{of the basic fire mentioned above], should inflame the Atman 
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located in them, and, supporting himself on that heat which 
issues out of the spirituality of the Atman for strength, one 
should establish, by means of the qualities [gross, subtle, causal] 
the unity [first] in the [cosmic] great-gross, then he should 
compress the great-gross in the great-subtle and the great-subtle 
in the great-causal and, meditating on that which has the forms 
of the In-woven, Assent, Assenter and Indifference by means of 
the moras, should merge the world in it. 

Fourth Khaivtda 

[The Atman, ‘‘who, as Turiya, shines on the tip of the Om-sound” 
(tuny a-omkdra-agm-vidy Ota), is identical with Nrsiihha, as is shown by an 
inspection of the words in the Nrsimha-formula.] 

This Atman, the highest Brahman, the Om-sound, who 
shines as Turiya at the tip of the Om-sound, one should, with 
Anustubh, worship, win his favour, should compress him in the 
word Om and think over him as [one’s own] L 

This Atman, the highest Brahman, the Om-sound, who shines 
as Turiya at the tip of the Om-sound, one should then worship 
as eleven-substanced (through the eleven words of the Man- 
traraja) Atman Nrsiihha, should compress him in the word 
Om and think over. 

This Atman, the highest Brahman, the Om-sound, who shines 
as Turiya at the tip of the Om-sound, one should then think 
over through the Pranava, should picture him to oneself, through 
Anustubh, as the nine-fold in the selves [of the first nine words 
of the Mantraraja] filled with being, thinking and bliss, the 
Atman filled with being, thinking and bliss, as the highest 
Atman, the highest Brahman, should then grasp it as the self 
itself through the word I and should make him one with the 
Brahman, in mind or also through the Anustubh.^ 

He, verily is nr (man, hero), for this nrsimha is everywhere 
and at all times all-animating; and simha (lion) is this highest 
god, for it is he who is every where and at all times all-animating, 


1. The first of these three sections seems to refer to the meditation of 
I, the second to that of Nrsirfaha, the third to that of the unity of the twa 
in the Brahman. 
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who devours everything. So he is wholly nr-simha; and this one 
is the Turiya. 

He is iigm, he is vfra^ he is inahdn, he is Visnu, he is jvalan, 
he is sarvatomukha, he is nrsimha, he is bhisana, he is bhadra^ 
he is mrtyimrtyu, he is namdmi^ he is aham. 

Thus applying oneself to the Yoga, one should meditate upon 
the Anustubh with reference to the Brahman and with reference 
to the Om-sound. 

On this are these verses : 

Install on the throne the lion; your children,^ 

Offshoots of the world of sense, seize and hit with horns 
Of the Om-sound, bull; the unreal,^ quivering, 

Throw before the lion to eat, then you are a hero ! 

Fifth Khaisida 

[The word Om signifies, in its three sounds, Nrsimha : This latter is a as 
aptatama (reaching most), u SLSutkr^tatama (most exalted), m as mahdvibhuti 
(the all-powerful), which is then further carried on in the case of the words 
of the Nrsirhha-formula. The first two of the three predicates mentioned 
are formed according to the Matidtlkya Up, 9-10 (above).] 

Now, as for the a-sound, it means the one reaching most; 
for it refers to the Atman, Nrsimha, the Brahman; this is the 
one reaching the most; for he is the witness, is the lord; there- 
fore he is omni-present; for he (read sa hi idarh sarvam) is this 
universe, is the one reaching most. For this universe is only 
the Atman^ a sheer delusion,— He is ugra as the one reaching 
most is vira as the one reaching most, is mahdn as the one 
reaching most, is visnu as the one reaching most, is jvalan as the 
one reaching most, is sarvatomukha as the one reaching most, 
is nrsimha as the one reaching most, is bhfsana as the one 
reaching most, is bhadra as the one reaching most, is mrtyumrtyu 
as the one reaching most, is namdmi as the one reaching most, 
is aham as the one reaching most. — Indeed, the God Nrsimha 
is the Atman, is the Brahman. One who knows this, is “without 
desires, free from desires, of satisfied desires, his own desire; 


1. The material objects. 

2. The Maya. 
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his animal spirits do not go out but, assembled, they stay there 
itself, for he is the Brahman and he is merged in the Brahman” 
(Brh. 4,4,6 and 3,2,11, above). 

As for the i/-sound, it means the most exalted; for it refers to 
the Atman, Nrsimha, the Brahman; therefore it is the reality as 
having the being; for apart from it there exists no other thing 
[which would be] imperceptible, which does not receive its 
light from the Atman. For he alone is self-luminous, not 
attached, and the Atman does not see anything other [than 
himself]. Therefore it [exaltedness] is not to be found other- 
wise, but that exaltedness is peculiar to the Atman alone.— He 
is ugra as the exalted, is nra as the exalted, is mahdn as the 
exalted, is visnu as the exalted, is jvalan as the exalted, is 
sarvatomukha as the exalted, is nrsimha as the exalted, is 
bhlsana as the exalted, is bhadra as the exalted, is mrtyumrtyu 
as the exalted, is namdmi as the exalted, is aham as the exalted. 
— Therefore, one should know the Atman as such; indeed the 
god Nrsimha is the Atman. One who knows this is ‘‘without 
desires, free from desires, of satisfied desires, his own desire; 
his animal spirits do not go out, but, assembled, they stay there 
itself, for he is the Brahman and he is merged in the Brahman” 
(Brh. 4,4,6 and 3,2,11). 

As for the m-sound, it means the omni-potent; for it refers 
to the Atman, Nrsimha, the Brahman; therefore it is the un- 
bounded (analpa, Chand. 7,24,1), indivisible, self-luminous; 
indeed, Brahman is the one reaching most, most exalted, and 
this Brahman is also the omni-scient, exercising great magic 
art, omni-potent. It is ugram as the omni-potent, is viram as 
the omni-potent, is mahad as the omni-potent, is vUm as the 
omni-potent, is jvalan^ as the omni-potent, is sarvato-mukham 
as the omni-potent, is nrsimham as the omni-potent, is bhUap.am 
as the omni-potent, is bhadram as the omni-potent, is 
mrtyumrtyu as the omni-potent, is namdmi as the omni-potent, is 
aham as the omni-potent. 

Therefore one should search, with the a-sound and the w- 
sound, this Atman as one searching most, most exalted, purely 


1. Read jvalad. — GBP. 
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spiritual, all-seeing, being all-witness, all-devouring, being the 
object of all love, consisting of being, thinking and bliss, having 
only one taste, shining gloriously before this whole world 
{Second Khanda^ above), and should know him, with the m- 
sound, as the highest Brahman, reaching most, most exalted, 
purely spiritual, omni-potent, consisting of being, thinking and 
bliss, having only one taste.— Indeed, the god Nrsiihha is the 
Atman, is the highest Brahman. One who knows this is 
‘"without desires, free from desires, of satisfied desires, his own 
desire; his animal spirits do not go out, but, assembled, they 
stay there itself, for he is the Brahman and he is merged in the 
Brahman” (Brh. 4,4,6 and 3,2,11). —Thus spoke Prajapati. 

Sixth Khai^da 

[There are two stages, a lower one, in which the duality — the evil — is 
not yet fully overcome, but continues to remain within the Atman, and a 
higher one, in which the Atman, after extinction of all duality, purely 
negative, remains as a void {sunyam). The latter stage is busy practically in 
the detachment from the world and all its interests. — The whole section 
interrupts the instruction of the gods by Prajapati and ideologically also 
takes an isolated position.] 

The gods desired to know this Atman. Then the demonic 
evil wanted to devour them. Then they thought : Well ! Let us 
devour that demonic evil !~Then it happened that they knew, 
through the Nrsiihha- Anustubh, that Atman shining at the tip 
of the Om-sound, who is [really only] the Fourth of the 
Fourth^, as ugra and non-ugra, vira and non-vfm, mahdn and 
non-mahdn, vifnu and non-vif^ii, jvalan and non-jvaton, sarvato- 
mukha and non-sarvatomukha, nrsimha and non^nrsimha^ bhUana 
and noxi’bhlsana^ bhadra and non-bhadm, mrtyumrtyu and non- 
mrtyumrtyu, namdmi and non-namdmi, aham and non-aham. 
Then for them that demonic evil transformed itself into the 
light that consists of being, thinking and bliss. Therefore, one^ 


1 . Of the four attributes of the Turiyam, Inwoven, Assenter, Assent, 
Indifference, only the last belongs to the Atman in the strictest sense; the 
first three are only “deep sleep, dream and pure delusion” (above) : 

2. My conjecture, that the Nominative is to be read instead of 
apakvakasayam {Bibl. Ind,^ Weber), was subsequently confirmed by the 
Telugu ed. 
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whose sin is not eradicated should know in this way through 
the Nrsimha-Anustubh the Atman shining at the tip of the Om- 
sound, who is the Fourth of the Fourth. For him the demonic 
evil transforms itself into the light which consists of being, 
thinking and bliss. 

The gods, striving to be beyond that light and having mis- 
givings of duality/ and having searched further through the 
Nrsimha-Anustubh at the tip of the Om-sound, the one who is 
the Fourth of the Fourth, reached in him as the goal through 
Pranava. Then that light shining gloriously before this whole 
world became, for them, the lightless, secondless, unthinkable, 
attributeless, self-luminous void (sunyam) consisting wholly of 
bliss.— One who knows this becomes the self-luminous, highest 
Brahman. 

The gods “stood away from the desire for sons, from the 
desire for possessions, from the desire for world” (Brh. 3,5, L 
4,4,22) and from the useful means thereto, and moving about 
without self-esteem, without residence, without family, without 
hair-tuft, without sacrificial thread, like blind, deaf, fool, 
impotent, dumb, insane, they became ^'calm, tamed, renounc- 
ing, patient and collected” (Brh. 4,4,23), ‘^delighting in the 
Atman, playing with the Atman, pairing with and taking 
delight in the Atman” (Chand, 7,15,2), and perceiving the 
Pranava to be the highest Brahman, as the void shining through 
itself, passed away in it. 

Therefore, one who follows the way of life of the gods, he 
passes away in the Om-sound, the highest Brahman. He sees 
in his self the (highest) self, the highest Brahman. On this is this 
verse: 

In three horns (a^ u, m) the hornless {turlya)^ 

In three horns seize the lion! — 

Joining the horn (m) to the two horns (a, u) 

Leisurely sit the three gods {Brahman, VUnu, Rudra), 

Seventh Khawa 

[Three sections, which are supposed to establish the identity of the 
Atman and Brahman in a playful way through the word Om and Nrsimha. 

1. bhayam pasyantas, ci, Chand. 8,9,1 bhdyaih dadarsa. Our myth is 
patterned on the one narrated there. 
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(1) a is Atman, m is again the Atman, u is the lion who connects the two. 
<2) a is Atman, m is Brahman, which two are bound together by the sound 
u. (3) <3 is Brahman, w the Atman, both joined through u. In between 
different ideas are inserted which, very important in themselves still make 
a heterogeneous impression in this context and are perhaps taken over 
from somewhere else.] 

( 1 ) a-u-m — AtmanAion- Atman 

Once it happened that the gods said to Prajapati: Instruct us 
further, O exalted sir. — Be it so, said he. 

One should search, by means of the ^-sound, the Atman, for 
it is unborn, unageing, unfading, immortal, fearless, without 
grief, without delusion, hungerless, thirstless and secondless [and 
all these ten predicates begin with a in Sanskrit], — then with the 
i/-sound he should search for the highest lion, for he is exalted, 
begetting, has come in from above, raising up high, looking up 
high, working up high, going up high, shining up high, roving 
up high and above transformation [and all these ten predicates 
begin with win Sanskrit], — hereupon, catching the prior half of the 
«-sound, one should turn into the lion the Atman as the c-sound, 
— further, catching that lion by the posterior half [of the k- 
sound], one should, by means of the w-sound, make him one 
with that Atman, for he is great, powerful, observing bounds, 
liberated, the grand god, the grand master, the grand being, the 
grand spiritual, the great bliss and the high authority [and all 
these ten predicates begin with m in Sanskrit]. 

One who knows this, he, bodyless, organless, breathless, 
without darkness, consisting only of being, thinking and bliss, 
becomes the self-ruler. 

(2) a-«-/w= Atman— exclamation of assent — Brahman. 

Some one asks somebody : Who are you ? He answers : 
aham (I). Similarly, all that exists. Therefore aham (1) is a name 
for all (Brh. 1,4,1,). Its initial letter and the a-sound [in Om] 
is the same, for the Atman [signified by the a-sound of Om] is 
all, for he is within all, for all this cannot exist without having 
an Atman (a self, substance), all this is therefore Atman. There- 
fore, one should investigate the Atman, the self of all, by means 
of the a-sound which expresses the self of all. 
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Further, all this (this whole world) is Brahman which consists 
of being, thinking and bliss. For all this consists of being, 
thinking and bliss. That is, firstly, all this is being; fov one 
says [of all that exists] : That is a being. Further, all this is 
thinking (spirit, cit) also, for it shines and appears [is imagina- 
tion]. If you ask : What is ‘being’’ the reply is : it is be- 
coming conscious, that this is and this is not. But what is be- 
coming conscious ? It is this and is not this, thus can one reply, 
not with words but only through becoming conscious.^ Similarly 
one can explain the thinking and the bliss not through words 
but one can understand only by becoming conscious of them. 
Similarly, everything else in the world must be conscious of 
[the thinking and the bliss, of which it consists]. This is the 
highest bliss. —That Brahman therefore [whose essence 
one must thus experience innerly] is called [in the nominative] 
brahma. Its final syllable and [in Om] the m-sound [the ma- 
sound as it is called in Sanskrit] is the same. Therefore one 
should investigate the highest Brahman by means of them-sound 
[w<3-sound]. If it is asked : Is this so [is the Brahman the Atman] ? 
Then the reply, without hesitation, is: u [which is here supposed 
to mean ‘yes’] Therefore one should search for the Atman with 
the <7-sound and should, without hesitation, bind him with the 
w-sound as the Brahman through the M-sound. 

One who knows this, he, bodyless, organless, breathless, with- 
out darkness, consisting only of being, thinking and bliss, 
becomes the self-ruler! 

Brahman — exclamation of assent^ — ^Atman. 

This whole world is Brahman, because it is eternal, [and this] 
because it is ugra, vtra^ mahat, vUnu, jvalaty sarmtomukha^ 
nrsimha, bhfsa^a^ bhadra, mrtyumrtyu^ namdmi and aham; and 
the Brahman is this eternal one, because it [likewise] is ugra, vfra, 
mahat^ vUnu, jvalat, sarvatomukha, nrsirhha, bhisana, bhadra^ 
mrtyumrtyu, namdmi and aham. Therefore, searching for the 


1. Cf. Brh. 3,4,2, above. Like Usasta there, Weber (Ind. Stud. IX, 157) 
thinks: “Now, to say the least, this is settling things cheaply”.— Yajnavalkya 
may answer him also. 

2. U-kdrasya avadhdra^a-arthatvam lokaprasiddham^ Schol. 
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highest Brahman with the a-sound, one should search with the 
m-sound the [Atman as] promoter of the Manas and the organs 
and [as] spectator of the Manas and the organs — [An incidental 
remark on the Atman:] When he, (asleep) does not super- 
vise the universe, then the universe is merged in him; and when 
he wakes up again, the universe emerges out of him. After 
protecting the universe and again withdrawing it within, crushing, 
burning and devouring it, he [once more] gives away his self 
[as the self] of the objects and all the same’- continues to be 
super-Kgra, super-vzra, super-maAan, super-v^tja, super-yVa/an, 
&\xpti-sarvatomuk!ui, super-nrsimha, siipst-bhi^ana, super-bhadra, 
svtper-mrtyumrtyu, super-c/za/n “in his own majesty” (Chand. 7. 
24,1). —Therefore one should, without hesitation, bind this 
[Atman as the » 2 -sound] with the highest Brahman as the 
content of the a-sound through the w-sound. 

One who knows this, he, bodyless, organless, without dark- 
ness, consisting only of being, thinking and bliss, becomes the 
self-ruler! 

On this is the verse : 

Dragging the half-horn («) to the horn (a). 

One should bind it («) with the horn (a); 

And similarly through this (u), that horn (a) 

One should bind in the last horn (m). 

Eighth Khajjdpa 

[The identity of the Nrsiihha-Atman and the Om-sound is demonstrated 
in this way, that both are ota, anuJHdtr, anujna, avikalpa. In the strictest 
sense, of course, the Atman is avikalpa alone, and even if he is also 
described as oon-avikalpa side by side, there is no contradiction, because 
(as the following last section will work out in details) that, which makes 
him non-avikalpa, possesses no reality.] 

Now through the Turiya [and its four specifications, ota, 
amjnatr, anujHd, avikalpa, the identity of Atman and Om is 
shown]. 

a. Woven lengthwise and crosswise [in the world] is that 
Atman, the lion. For this whole world is in him; for he is the 


!. For this idea, cf. Brh. 5,1 above. 
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self of all, he is all. And yet [in reality] he is not inwoven for 
this Atman is without a second, one and undifferentiated. For 
the object is not existent but he, as if inwoven, is wholly being, 
wholly thinking, wholly bliss, having only one taste, incompre- 
hensible, without a second whatsoever. 

Woven lengthwise and crosswise is the Om-sound also; for 
when one is asked : Is it so ? Is it not so ? One answers with 
“Om” (yes). The Om-sound is indeed the speech; and speech 
is this whole world; for here is nothing that does not have a 
name. The Om-sound also consists of thinking; and the whole 
world consists of thinking. 

Therefore, both these [Atman and Om] are one in the highest 
God. That is the immortal, fearless one, the Brahman. For 
Brahman is the fearless one; one who knows this becomes the 
fearless Brahman. This is the secret instruction. 

b. Assenter is this Atman; for he assents his self as [the self 
of] the whole world. Verily this world is not ‘self-possessed’ 
in itself. And yet [in reality] he is not inwoven and not assen- 
ter; for nothing sticks him, and he is unchangeable, for there is 
no being apart from him. 

Assenter is the Om-sound also, for one assents with the word 
^‘Om” (yes). The Om-sound is indeed the speech; and the 
speech assents the whole world. The Om-sound also consists 
of thinking; and the thinking (spirit, cit) makes this whole 
unsustained world substantial. 

Therefore both these [Atman and Om] are one in the highest 
God. That is the immortal, fearless one, the Brahman. For 
Brahman is the fearless one; one who knows this becomes the 
fearless Brahman. This is the secret instruction. 

c. This Atman has assenting as the only taste. For it con- 
sists of knowledge alone. It shines gloriously before all this 
world : therefore it consists of thinking (spirit) alone. And yet 
[in reality] it is not inwoven and not assenter [therefore not 
assent also] ; for only so far as the Atman is the assent, this 
world is an existent one. 

The Om-sound also has assent as the only taste, for one 
assents with the word “Om” (yes). The Om-sound is indeed the 
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speech, for it is speech that assents. The Om-sound also 
consists of thinking, for it is thinking that assents. 

Therefore both these [Atman and Om] are one in the highest 
God. That is the immortal, fearless one, the Brahman. For 
Brahman is the fearless one; one who knows this becomes the 
fearless Brahman. This is the secret instruction. 

d. This Atman is indifference, because it is without a second. 

The Om-sound is also indifference, because it is without a 
second; for the Om-sound consists wholly of thinking. 

Therefore both these [Atman and Om] are one in the highest 
God. 

It is without differentiation and yet not without differentia- 
tion; and therein is no split (no contradiction); for there is no- 
split in the Atman. One who accepts a split, as it were, in it^ 
is split hundredfold and thousandfold, ‘‘is entangled in death 
after death” (Brh. 4,4.19). 

Therefore this one without a second, the self-shining supreme 
bliss is the Atman, It is the immortal, fearless one, the Brahman. 
For Brahman is the fearless one. One who knows this becomes 
the fearless Brahman. This is the secret instruction. 

Ninth Khaivipa 

[The Atman alone is real, all else, even the Jiva (the individual soul) 
and the Isvara (the personal God) rest only on the Maya. The nature of 
the Maya, however, cannot be questioned, because it has no reality. The 
Atman, on the other hand, cannot, of course, be grasped by way of per- 
ception, which sets itself face to face again^it the object as something other 
but can be possibly grasped through an inner consciousness (anubhava), in 
so far as it is our self. This inner vision finds its expression in the syllable 
Om, which is the Atman itself.] 

Once it happened that the gods said to Prajapati: Instruct us> 
O exalted sir^ on this Atman as the Om-sound. —Be it so, 
said he. 

Spectator and consenter is this Atman, the lion. Consisting 
of thinking and unchangeable, he is the perceiver everywhere. 
For there is no possible proof for the existence of a duality, 
and only the secondless Atman can be proved. There is some- 
thing other as it were only through the Maya; verily the Atman 
alone is the highest one and he is all that exists; for this results 
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out of the state of deep sleep ( prajiiaih). The whole world is 
ignorance, is this Maya. But the Atman is the highest self and 
is self-luminous. He perceives and perceives not; for his percep- 
tion is without an object, it is becoming conscious (anubhuti). 

But even the Maya, which is of the nature of darkness, is 
perceived through becoming conscious [of the Atman as the only 
real] as motionless, illusory, endless void. This is its nature. 
But although it manifests now this, now that and constantly 
disappears, it is looked at as the Atman by the fools. The Maya 
lets the Atman appear only as being and again as not being 
[disappearing], while it shows him and shows him not, and, to 
be sure, in the state of freedom [as God] and non-freedom [as 
soul]. That is, just as a seed of the fig tree, same in itself, 
possesses the potentiality of many fig trees, similarly the Maya 
also, although one [possesses the potentiality of plurality in it]. 
For, just as the fig-tree, same in itself, although it is one, brings 
forth many fig trees stretching out beyond itself,^ all of which 
have it as their seed, and which is full and whole in each of them> 
similarly the Maya also manifests many locations [of the soul], 
stretching out beyond itself,^ existing full and whole and simi- 
larly manifests the Jivaand Isvara(the individual and the divine 
soul), and in doing so, it still remains only a deception and 
ignorance. It is manifold but firmly fitted together and rich in 
sprouts; and just as it is not itself different from its Gunas 
[Sattvam, Rajas ^ Tamas]^ similarly in its sprouts also it is not 
different from its Gunas, but is everywhere illuminated by the 
spirit as Brahman, Visnu and ^iva. Its threefoldness and its 
character as the source everywhere stem from this Atman alone. 
Further he is threefold as the I-conscious Jfva, as the ruling 
Isvara, and as the all ‘F-conscious Hiranyagarbha, For this last 
one who, like Isvara, has perceptible spirituality and is omni- 
present, is the Isvara as the animater of doings and perceptions, 
is all and consists of all. All the Jivas also consist of all, only 
that they are restricted in all their states. 

This Atman, having created elements, organs, the Viraj,. 
natural divinities and the sheaths (Taitt. 2) and having entered 


1. The reading at both the places, in editions available to me, is 
svdvyatirikta — ‘‘not different (or apart) from itself”. — GBP, 
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in these^ remains undeluded and in rest and appears to be 
deluded as it were and in activity only through the Maya. 

Therefore this secondless Atman is consisting of being alone 
eternal, pure, wise, real, liberated, undefied, all-pervading, 
supreme, known by these proofs as the inner one through and 
through : the whole world consists of existence alone, what 
exists is the Brahman which has been there from time immemorial ; 
for nothing else is known hereby becoming conscious (anubhava); 
and no ignorance is possible in the Atman, known by becoming 
conscious, self-luminous, who is all-perceiving^ unchangeable, 
secondless. See here itself the pure being, and that everything 
else is non-being, for that is the truth ! Thus it is proved [by 
becoming conscious], the ancient, beginningless one, which 
abides in itself, consists wholly of bliss and thinking, still it is 
not provable (by reflection). 

It is Visriu, Isana, Brahman, is also everything else and omni- 
present. Therefore everything is the Atman who is pure, not 
formed externally, wise and of the nature of joy. And this 
world is not devoid of Atman and yet it is not the Atman; for 
he existed already there before it. Bu. this universe has been 
never there at all, but only the Atman, abiding in his own 
majesty, absolute, one, who is a spectator, self-luminous. 

But does this persistent world-expanse spring from the 
Atman ? 

Undoubtedly ! For it is he, who brings forth all this as it is, 
the seer in the seer, the spectator, changeless, perfect, devoid of 
ignorance, very evident to— not the external but — the internal 
observation, above the darkness. So say, do you see him now 
well ? 

— We see him, although he is incomprehensibly small. 

He is not small, but h^ is the spectator [the subject of 
perception], without difference, without a second; without joy 
and sorrow and without duality is the highest Atman, all- 
knowing, unending, indivisible, secondless, everywhere cons- 
ciousness^ [of the objects] by reason of Maya, but again not 

1. “alterwarts Bewusstsein”. So Deussen seems to have split original 
sarvadasamvittir into sarvadd-^sarhvittir. But, as in other editions, a better 
split is : sarvadd-^-asamvittir, which accords well with the following denial: 
ndsamvittih ‘‘but not [really] unconsciousness.” — GBP. 
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unconsciousness, because self-luminous. — You yourselves are it ! 
Can he now be possibly seen by [himself as] the secondless? 
Certainly not ! For he would be a second, if he were not 
yourself ! 

— Explain it to us, O exalted sir, said the gods. 

You yourself are he, I say. If he were seen by you, then you 
would not perceive (know) the Atman [as he is the self, none 
other]. Verily the Atman is without any attachment to the 
world. Therefore you yourself are he, and the light, with which 
you shine, is your own. Indeed, this world is only you yourselves, 
for you consist wholly of being and consciousness. 

—Certainly not! said they; for then we would be without any 
world-attachment, so they said. 

How could he be seen otherwise? said he. 

— We do not know it, said they. 

Therefore you yourself are he, and the light, with which you 
shine, is your own. As such you are not even consisting of being 
and consciousness. For these two are only [the Brahman], as it 
shone gloriously before, [but in truth] it is incomprehensible, 
secondless. — Then say now: Do you know him [the Atman]? 

— We know that he is higher than the known and the unknown, 
said they. 

And he said: Verily, this secondless, called Brahman from the 
greatness (brhat), is eternal, pure, enlightened, liberated, true, 
subtle, perfect, secondless, consisting only of being, bliss and 
thinking, is the Atman himself and incomprehensible for every- 
body. 

Therefore, though not seeing him, you should see him with 
the word Om. This is the truth, is the Atman, is the Brahman, 
for the Brahman is the Atman. Indeed this is not to be doubted: 
Om'is the reality; that is what the wise see. Indeed, this soundless, 
touchless, formless, tasteless, odourless, what cannot be spoken, 
taken, gone to, emptied, procreated, without Manas, without 
Buddhi, without Ahaihkara, without Cittam (see Sarva-Upanisad- 
■sara footnote above), without Prana, Apana, Vyana, Udana 
and Samana, without sense-organs, objects, instruments, without 
mark, without attachment, without properties, without change, 
without designation, without Sattvam, Rajas and Tamas, the 
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unborn, Mayaless, that is what the Upanisads teach as shining 
gloriously, shining suddenly, shining gloriously before this whole- 
world, secondless,— see, I am he, and he is I! 

And he further said: Do you see him now, or do you not see 
him? 

— We see, they said, that he is higher than the known and the- 
unknown.— But where does this [Maya] stay and how? they 
asked further. 

— Why this question? 

— O, just for nothing, said they. [We now know that Maya is 
nothing.] 

You area wonder [because you know Atman, Kath. 2,7], and 
again you are not [for everybody, like you, is the Atman], so- 
said he. So give your assent to him with Om and express him. 

— We know him and yet we know him not, so they said. But 
it is not so also [the Atman is above these contrasts of known- 
ness and unknownness], they added. 

Then just express him, for he is self-known [even without 
perceiving him], said he. 

—We see him, O exalted sir, and yet we see him not. We can- 
not express how he is. Salutation to you! Be kind to us, so> 
they said. 

Don’t be afraid, said he, ask what you will. 

— What is this assenting [through the sound Om] ? 

It is the Atman himself, said he. 

— There, they said, we all bring you salutation, as we are. 

Thus it happened that Prajapati instructed the gods, instructed 
[the gods]. 

On this is the verse: 

Knowing the Inwoven through Inwoven, 

Know further the Assenter then. 

The Assent and then the secondless 
Grasping, enter into the Spectator! 



RAMA-PURVA-TAPANIYA upani§ad 

The Ramatapaniya Upanisad, as the title, form and the execution show^ 
was later revised after the model of the Nrsimha-tapaniya 'Upanisad, if not 
originally composed according to it, particularly in so far as two parts, an 
earlier, elementary (piirvd) and a later, higher {uttara) were designed for this 
Upanisad also. But while the Nrsimha-uttard is in its way an original and 
supremely important work, the Rdma-uttard consists mostly of borrowings, 
which show, for the most part, no close relation to the Rdma-purvd and 
which were probably tagged on to them to shape the whole after the model 
of the Nrsimha UpanUad. 

The Rdma^purvd, on the other hand, is a complete whole in itself in a 
much higher degree than the Nrsithha-purva^ in which the more concrete 
incarnation of Visnu as Rama appears in the place of Nrsimha; for the tqsU 
the whole thing amounts, here also as there, to the correct construction of a 
diagram (yantram; probably to be worn as an amulet) which, in accordance 
with the later age, is far more artificial than the one depicted at the 
Nrsiihhap. 5, so that, particularly on account of the uncertainty of many a 
statement, a definite reconstruction of it would be scarcely possible. Every- 
thing else, what the Upanisad contains in the prior half (verses 1-57) and 
the latter half (verses 58-94), and particularly the graphic portraits of RSma 
and his surroundings (verses 23-28 and 48-57) have only one aim, viz. to 
prepare for the diagram and to underline its importance, partly also to 
motivate its construction. — ^Accordingly, we distinguish three main parts on 
the whole : 

I. Preliminary (verses 1-57). 

II. The construction of the diagram (verses 58-84). 

III. Epilogue (85-94). 

I. Preliminary (verses 1-57) 

Verses 1-6. Etymologies of the word Rama. 

Verses 7-10. RSma is an incarnation of the Brahman. 

Verses 11-13. A preliminary announcement of the formula-king Rath 
Rdmdya namah and of the diagram whose most important part it is supposed 
to be. 

Verses 14-23. The formula-king Rdrh Rdmdya namah. Its germ (Rdrhy 
implies the whole world, because it contains the Prakrti {Sitd) and the 
Purusa {Rama), The remaining words {Rdmdya namali) signify the highest 
doctrine of the Vedanta, the identity of the individual and the highest soul 
(verse 19). Value of the formula-king and wearing of it on the chest (verses 
20-23). This wearing of the formula-king on the chest is naturally to be 
distinguished from the wearing of the same in 32 spokes of the diagram 
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{verse 69) described later. For the rest, however, it is to be held fast that in 
the following (verses 23-58) it is not yet so much a graphic representation 
of one kind or the other, as only a dignified preparation for it; for this 
purpose the poet first imagines how Rama sits with Sita and Laksmapa, 
how the gods worship Rama, how the Rsis praise his deeds, and finally how 
he, after accomplishing heroic deeds^ sits on the throne, surrounded by his 
loyal follow^ers. It is, therefore, incorrect and misleading for the whole 
comprehension, when Weber finds, in verse 23 (page 293) “statements on 
the form and the surroundings, in which Rama is to be represented for the 
purpose of the diagram”. Hereby it is not the question of representations 
but only of imaginary ideas of Rama’s form, surroundings and heroic deeds 
for the purpose of his worship, which Weber’s scholiast (page 293 ; compare, 
on the other hand, the observation under verse 52 below) seems to confirm : 
‘‘In order to describe {nirupayitum) the diagram used for worship, the 
poet launches forth [before-hand] in 34^ verses (23-57) into the form, 
surroundings, glory and history of Rama to be worshipped”. Accordingly 
the concluding words (verse 58) are not to be translated as : “Thus (the 
diagram) has been stated in brief. Now (follows) its detailed description”, 
but rather as : ‘‘This is said for the purpose of instruction (uddesatahi). 
Now follows the directions (nirdesas)to that (the diagram already announced 
in verse 13)”. On a closer observation, this preliminary section is divided 
into the following three parts : 

Verses 23-28. The poet imagines Rama with Sita on his lap and 
Laksmana standing nearby (as represented in so many sculptures). As these 
figures form a triangle, so “the end (namah)^ name {Ram) and the dative 
{Ramdyay^ of the formula king also are fancied as a triangle. 

Verses 29-47. Further the poet describes how the gods approach Rama 
to glorify him (verses 29-34), and the sages to sing his heroic deeds, while 
the main events of the Ramayapa are briefly recapitulated (verses 35-47). 

Verses 48-57. In this connection the poet imagines, how Rama sits on 
the throne, in a hexagon (as the model of the hexagon of the diagram 
which follows later) surrounded by the principal six heroes, around whom 
the gods and the sages throng. If this whole group, floating before the 
poet’s eyes, is neither to be brought into harmony with the previously 
described triangle (Rama, Sita, Laksmapa) nor (as Weber also remarks 
under verse 60) with the dispositions of the diagram described later (58ff), 
then the explanation is just this, that in the whole section up to the verse 57 
there is no question of any graphic representation, but only of alternating 
pictures floating before the poet’s fantasy which, as also the historical 
digressions, only serve to enhance the worship of Rama and thereby to 
bring into light the importance of the diagram which now follows. 

II. The Construction of the Diagram (Verses 58-84) 

The form of this diagram, compared with that of the NrsimhapQrva 
{above) is considerably complicated, still it is simpler than it would appear 
at first sight. Only it must be grasped firm that entire figures are to be 
drawn concentrically and that of the three circles mentioned in verse 62 the 
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first is described within the hexagon, the second circumscribes the hexagon, 
the octagon circumscribes this second circle and [finally] the third circle 
circumscribing this octagon is described (jatkonasya upari ekath vrUam^ 
madhye ca ekam^ patra-agre ca ekam, Narayana in the Calc. ed. p. 331, 6). 
Accordingly the figure would be constructed like this; In the middle, the 
hexagon with an inscribed circle; the hexagon is circumscribed by another 
circle, this latter by an octagon, this latter by a circle, this latter once more 
by an octagon, this latter by a circle, this latter by a dodecagon, this latter 
by a circle, this latter by a sixteen-angle figure, this latter by a circle, this 
latter by a thirtytwo-angle figure, this latter by a circle, this latter finally by 
a square. If now one replaces, outside the hexagon, the entire straight lines, 
which run from the periphery of the inner circles to that of the outer ones, 
by wavy lines like a circumflex, then we get two eight-petal lotus flowers, 
one twelve-petal one, one sixteen-petal one and probably also one thirtytwo- 
petal lotus flower, like a big wheel, all placed one around the other; the 
tips of the petals lie on the circumscribing circle, the filaments are to be 
regarded as being towards the side of the inscribed circle. On the filaments 
and cusps, occasionally between the latter, letters, syllables and names are 
written down, as the text prescribes them. On the outermost thirtytwo-petal 
lotus-flower is put down the Mantraraja, whose germ (Ram) already formed 
the kernel of the whole. Consequently, the Nrsirhha-formula, or even the 
Malamantra, is probably hardly to be understood below the Mantraraja, 
but rather the formula-king Rath Rdmaya namah which, with the preceding 
and the following o/w, put down four times, would fill up the 32 wings. (The 
Mantraraja formed the outermost circle in the Nrsiihha Mahacakra 
Diagram also, above). 

As a supplement, the MalSmantra, to be put down on the inner, eight- 
petal lotus flower, is taught (verses 74-80) by means of a secret alphabet 
which substitutes words in the place of syllables. 

III. Epilogue (verses 85-94) 

Verses 85-91. The poet calls upon to worship Rama after a proper 
preparation and to invoke him by imagining him how he sits on his throne 
carried and surrounded by different kinds of beings, in the course of which 
all sorts of elements of earlier and later mythology, of myths about deities 
and heroic legends, the Vedantic forms of the Atman and the Gupas and 
the Bhavas of the Saihkhya doctrine run side by side. 

Verses 92-94. In the end the poet offers his homage to Rama and 
promises liberation to those who worship him duly and study the present 
Upanisad. 




rAma.pcrva-tApanIya upani§ad 

I. Preliminary part, verses 1-57. 

Verses 1-6 : Etymologies of the name Rama 

1. The great Visnu, all spiritual, 

Grew up in Da^aratha’s house, 

In Raghu’s race, the all-giver {rd-ti\ 

Who rules (rd-jate) over the kingdom of earth Qna-hi). 

2. That’s why he was called Rd-ma 
By the wise ones in this world, — 

Or because the profusion of his power 

Brought the demons (Rd-ksasas) to the death (jna-ranam). 

3. Or also because of loveliness (abhi-rdmd) 

Rama’s name is world-renowned;— 

Or because,- like Rd-hu the moon (ma-nasija). 

Himself mortal (ma-rtyd)^ he the demons {Rd-k^asa) 

4. Deprived of their lustre, also because showing 
To the kings (ma) worthy of rulership {rd) 

Through his model the path of duty 

And of knowledge, to him who names him, 

5. Of renunciation, who contemplates on him, 

Of godliness, to him who adores him,— 

For this reason too, on the earth 
Staying, Rama was justly named. 

6. And because the Yogins delight (ra~mante) in him. 

Who’s eternal bliss and spirituality. 

So it is that through the word Rama 
The Brahman itself is named as he. 

Verses 7-10 ; Rama is an incarnation of the Brahman 

7. The Brahman, all spiritual, secondless. 

Without parts, without body. 
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Is still looked upon as multiform 
To serve the purpose of worship. 

8. To the deities endowed with forms 
Are assigned sex^ limbs and weapons, 

Two, four, six, eight, ten, twelve, 

Sixteen, eighteen, even a thousand hands, 

9. Which with a variety of insignia, 

Conches and others, are furnished, 

One attributes to them also colour. 

Weapons, powers and military forces; — 

10. One similarly assigns to Rama’s body. 

Accepted as the Brahman itself. 

An army, as also the four other^ 

Attributes of a sovereign. 

Verses 11-13 : Preliminary Announcement of the Formula-king 

11. Encompassing the Brahman and everything, 

Named significantly after Rama, 

The formula ought to be muttered, 

If the deity is to be gracious to you. 

12. Our formula deals with everything, 
for which one sacrifices and works ; 

Since it rescues (trd) him, who muses (man) over it, 
Therefore it is called Man-tra (the formula). 

13. The diagram, which now follows. 

Is the embodiment of the two gods (Brahman and Rama). 
Do not worship without a diagram, 

If the deity is to be gracious to you. 

Verses 14-23 : The formula *^Ram Rdmaya namafC'* 

14. Self-existing, all luminous, having 
Endless forms, he shines by himself. 


1. Ministers, territory, fortresses, treasure and the army were usually 
reckoned as the five basic elements (prakrti) which, along with the prince, 
form the kingship. 
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Through whose Jiva-ness this universe, — 

Whom he the creation, sustenance, end,— • 

15. Through whose causeness, spiritual force 
And the qualities Rajas, Sattvam and Tamas. 

As the fig seed^ already contains 

The large grown up tree, 

16. So the germ of the word Rama 
Contains the whole animate world in it. 

On R are founded the three forms, ^ 

On it the three forces too.^ 

17. Worship Sita and Rama as arising out of it; 

From them proceeds the creation, sustenance and end 
Of the twice seven w^orlds, and in the worlds 
Rama lets himself be born a man through the Maya. 

18. Salutation to him, the Atman, the world-breath ! 
Praise his oneness with the primordial Gunas ! 

19. The word namas here^ means Jiva, 

The word Rama means the Atman; 

But the dative in- dya 

Aims at the consubstantiality of the two, 

20. The formula is the glorifier, 

And Rama the glorified; 

The two thus united surely bring 
Reward to all who use it. 

21. Just as a person bearing a name, turns 
Towards the one who calls by that name, 


1. The metaphor taken from the Nrsimhottarat. 9 (above). 

2. According to Narayana in the Poona ed. and Weber’s scholiast, in 
Ram (=-R+a+a+/w) Brahman iq), Vispu (a) and Siva {m) rest on R, On 
the other hand, according to the commentary printed under N^ayana’s 
name in the Calcutta ed., which, less correctly, is thinking of the whole 
word Rdmah, R is Krspa (Visnu), d Brahman, mah Mahesvara. 

3. Creation, sustenance, dissolution (Ndrdyajja). 

4. In the formula-king : Rdm Rdmdya namah. 
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So also the formula, budding from the germ. 

Turns towards him who employs it. 

22. The Germ and the Force one should wear 
On the right and the left breast; 

Not without them the Stem^ between, 

That fulfills all the desires,— 

23. As here so with all 

The formulas the procedure is same. — 

[Verses 23-29 : Portrayal of Rama seated with Sita and Laksmai;ia] 

Being eternal, here on earth too 
Rama is like fire in lustre ;2— 

24. Yet, becoming cool-rayed, 

Like Visva to the Agni-Somite world, 

He glows along with Sita, 

Like the moon with the moon-light; 

25. Subdued through her as Prakrti, 

Wearing matted hair and a yellow garment; 
Two-armed, with ear-rings and pearl-strings, 

He sits there, wielding a bow. 

26. Adorned with eight boldnesses, 

Of cheerful countenance, confident of victory, 

On his thigh the world-mother, 

The divine Prakrti. 

27. Kausalya’s son is made happy. 

Embraced with both arms by her, 

Gold-hued, decked, attentive. 

And wearing a garland of lotuses. 


1, The Germ {vija) of the formula is Ram, the Stem (kila) is Ramaya 
na-^ and the Force (sakti) is -wa^. 

2. As Weber observes, the verse could also mean according to the 
mystic alphabet taught later in verses 74-80 : ^'Ramah is ananta (=^) with 
tejas (sssR), vahni (=i?) and •‘majy\ 
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28. To his right stands Laksmatja, 

Wielding a bow in hand. 

His younger brother, gold-hued, 

The three forming a triangle. 

29. Similar is the case with the formula ; 

The end, the name and the dative^ 

Give it, too, a triangular form. 

[Verses 29-34: Portrayal of Rama, as the gods worship him] 
The gods approached him, 

30. Who sat under the wish-fulfilling tree. 

To praise him as the lord of the world: 
“Salutation to Rama, taking form at will ! 

To him possessed of magical powers ! 

31. Salutation to him as the Om-sound, 

Who is the ur-form of the Veda, 

To him as the bearer of loveliness. 

As the embodiment of the Atman ! 

32. Adorned with Sita’s figure, 

Raksas-killer, of beautiful limbs. 

To the gracious hero of the Raghus, 

Who killed the ten-headed one. 

33. ‘‘O Raghu-hero, bringer of prosperity. 

With a large bow, highest prince ! 

Utter destroyer of the ten-headed man. 

Grant us both, protection and prosperity. 

34. Grant us divine rulership, 

Strike them all, including Kharar — 


1. The name Rama {svam) along with the dative form in which it 
stands (we-myd) [Read: nsntayd) GBP] and with the which here probably 
denotes the lightly reverberating mims forms a triad corresponding to that 
triangle (RSma, Sita and Laksmapa). The commentary in Weber explains 
quite differently; the commentators certainly tried to help here and in 
many following passages as well as they could, and nothing more remainr" 
for us also. 
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The gods, praising him thus. 

Remained with him, full of joy. 

[Verses 35-47: Portrayal of Rama, as the Rsis praise him] 

35. Then the sages thus praised him : 

“The demonical Ravapa 

Who, Rama’s (.Rd-) wife, dwelling in forest (~vana). 
Abducted for his own ruin. 

36. Who, therefore, was called Ra-varja 

Or from the force of his roaring (ravn). 

Then for this reason, Rama, 

Seeking Sita, along with Laksmapa 

37. Wandered all over the earth, 

Looking around in search of the queen; 

Killed the demon Kabandha, 

Went, as instructed by him (Ram. 3,73,26^), to ^abari> 

38. Honoured by her and by Wind’s son (Hanuman), ’ 
The two called the king of apes (Sugriva), 

And told him the whole story 
From the beginning to the end. 

39. He, doubtful of Rama’s strength. 

Showed him the huge body of Dundubhi 
As a test to prove his strength; 

Rama hurled it far away, 

40. Piercing seven Sala trees at once 
Delighted stood Raghu’s scion 1 
Then the prince of apes, rejoicing. 

Went to Balin’s city with Rama. 

41. The younger brother (Sugriva) called out Balin, 
Whereupon with rapidity 

The latter rushed out of the house; 

A battle ensued; Raghava 


1. Cf. Baroda Crit. ed. 3.69. 19-20 GBP. 
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42. Slew Balin and installed 
Sugriva on his throne. 

Then summoning the apes 

Sugriva said : You knowers of regions, 

43. Go ye this very day and 

Bring back Maithili, quick, at work ! 

Then came, jumping over the sea, 

Hanuman to the city of Lanka, 

44. Saw Sita, killed the demons, 

And, having burnt their city. 

He came and narrated everything 
To Rama as it had happened. 

45. Then Rama, burning with anger. 

Called the hordes of apes 

And with them and their weapons 
Marched to the city of Lanka. 

46. After seeing Sita^ there, 

He fought with the lord of Lanka, 

Killed him and Kumbhakar^a, in battle 
And also the conqueror of Indra, 

47. And having installed Vibhisatia 
As king on the throne of Lanka, 

And taking Janaka’s daughter on lap. 

He returned homeward with them all. 

[Verses 48-57 : Portrayal of Rama, as he sits on the throne after 
accomplishing heroic deeds.] 

48. On the lion-seat here sits 
Raghu’s scion with two arms, 

Wielding a bow, glad at heart. 

Adorned with every ornament, 

1. ‘‘Nachdem er dort erblickt Sita” (orig.). Deussen is nodding. The 
Skt. original runs : tarn drstva tadadhisena sardharh yuddham akdrayat. Here 
it is clear that the pronouns tdm and tad- refer to one and the same thing, 
viz. Lankapuri which occurs in the previous stanza. Besides, it is well known 
that Rama did not see Sita until after the end of the war. — GBP. 
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49. With the instructive posture of the right hand, 
Announcing power with the left hand, 

Distributing instruction with pleasure, 

Wholly spiritual, the highest God; 

50. To his left and right 

He has Satrughna and Bharata, 

Attentive Hanuman in front, 

The three forming a triangle; 

51. After Bharata comes Sugriva, 

After !§atrughna Vibhisana; 

Chowrie and parasol in hand, 

Laksmana in the background, 

52. Who, with the two palmleaf-holders (Sugriva and 

Vibhisana) 

Forms another triangle : 

Thus originates a hexagon.^— Rama 
Firstly, with his own long limbs;^ — 

53. Secondly, with Vasudeva and others 
Furnished, to the south-west, and so on;— 

Thirdly, with Vayu’s son. 

With Sugriva and Bharata, 

54. With Vibhisana, Laksmana, 

Ahgada, Arimardana 


1. Vibhisana y ‘ Satrughna 

Laksmana^ I ^Hanuman 

Sugriva Ni / Bharata 

2. The first covering (avaramm) protecting Rama consists of his own 
powerful limbs (sva-dirgha-angaib): cf. Ramay. 1,1,10: a-jam-bahuh etc. Thej: 
commentators speak of vowel lengths with which Rama is supposed to be 
surrounded, and so they seem already to be thinking of a drawing {vtnyaset^ 
to verse 53),— but hardly correctly, for up to the verse 58, it is probably only 
a question of changing, imaginary pictures of Rama and hisfsurroundings 
represented for the purpose of worship. 
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And Jambavan he is furnished; — 

With Dhrsti and Jayantaka, 

55. With Vijaya and Surastra, 

Akopa, Rastravardhana, 

Dharmapala and Sumantra 
Is he fourthly surrounded 

56. Fifthly by Indra and Agni, 

Dharma, Raksas and Varuna, 

Wind, Moon, Lord, Creator, Ananta, 

By these ten is he enriched. 

57. From outside deck him the weapons 
Of gods, Nila and his people, 

And the sages like Vamadeva 
And Vasistha sit around him. 

58. This should suflSce as instruction. — 

II. The construction of the Diagram^ verses 58-84. 

[Verses 58-74 : Its figure along with the entries] 

Now the description of the diagram: 

Draw two triangles as pockets* within the hexagon. 
In the midst write twice Om, 

59. Between the two wTite the germ Ram, 

Write below it in Accusative 

What you desire; he who desires 
Should stand above it in Genitive. 

60. On the sides write twice * Give I’ 

Within the germ the Rama; 

All this with two Om-sounds, 

Surround, pure of heart and mind. 

61. Write in the six angles 

The long-syllabic germ with the heart-formulas;^ 


*The original ‘tascht’ is not quite clear to me. — GBP. 

1. With the formulas on the heart, head, hair-tuft, armour, eyes and 
weapons. 
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Write Rama and Mdyd on the sides, 

Ananga on the vertex of angles. 

62. Write ‘‘Anger” bet^veen vertices, 

On its sides skilfully the ‘‘sound”. 

Three circles with eight petals 

Of the lotus-flower write down. 

63. Write the vowels [on] the filaments, 

The eight consonants [on] the petals, 

On them write the Garland-formula’s (verses 74-80) 
syllables, 

Having the number six of the Waves.^ 

64. At the end only five syllables. 

Then again an eight-petal lotus 
With eight Narayana syllables 
And the Ramd on the filaments. 

65. A twelve-petal lotus flower 
Circumscribes this, on which 
Write the twelve-syllabic formula: 

Om namo bhagavate Vdsudevdya. 

66. In a circular form on the filaments 
Write letters from a to ksa. 

Then follows a sixteen-petal lotus, 

On whose filaments write “shy”. 

67. On the petals write twelve-syllabic 
Formula with hum^phat and namas.^ 

In between write the formulas 

Of Vayu’s son and others. 

68. Hpn, Srm, Bhrm, Vrm^ Lrm^ &rm and Jrm? 
write these exactly; — and around these 


1. The six waves are : hunger, thirst, grief, infatuation, old age and 
death. — GBP. 

2. Naraya^ia gives m and mah separately, which is better as it matches 
with the 16 petals well. —GBP. 

3. The seven initial letters enumerated here (with a vocalised r, along 
with an Anusvara) of names Hanuman {Hrm\ Sugriva, Surastra, Sumantra 
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Draw, with thirtytwo spokes, 

A great wheel,— with resonance and point (i.e. probably: 
with Orh), 

€9, Write carefully on its wings 

the letters of the fornoiula-king (verses 14-23). 

The eight Vasus and eleven Rudras 
You should meditate thereby. 

70. Along with the twelve Inas (Adityas) and Dhatar; 

Also the Va^at exclamation; around it 

With thunderbolts, tridents 
A square near three lines, 

71. With doors, with zodiac’s 
Pictures and serpents adorned. 

Thus concluding the magical circle. 

In its poles and between them 

72. Write down the two formulas 
Of Nrsimha and Varaha. 

As the former is meant Ksraum 
With point, resonance and power, 

73. A formula known as Nrsimha 

Used for annihilation of the Grahas. 

The germ of the Sukara-formula 
With A, M, point and resonance 

74. Is the Awm-sy liable.— 

[Verses 74-81 : Information on the Malamantra (verse 63) by means of a 
mystical alphabet.] 

The garland-formula 
of Rama is now taught:^ 


iSrm), Bharata (BhmX Vibhisapa, Vijaya {Vrm), Laksmapa (Lrm), Satru- 
mardana (Srm), Jambavan, Jayanta (Jm) are to be brought up to the 
required sixteen (Cf. verses 53-55) through Angada, Akopa (Afh), Dhrs^i, 
Dharmapala (Dhrm) and Rastravardhana (Rm), allegedly included in ‘and’. 

1. The letters (enclosed in brackets) which are here presented through 
mystical names, yield the 47-syllable Malamantra : om ! namo bhagavate 
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taro (prii) and natilj (jtamo) nidrayah (bha-) 
smrtir {-get-) and medas {-va-), kamika (-f-) 


75. Joined with rudra {-e), vahnir (Ra-), 
medha (^-gh-) adorned with amara {-u-), 
dirgha {-m-) with krura (-/n), hladini {-da-). 
Then comes dirgha (-«) with manada (-a-) 

76. ksudha {-yd), krodhini {ra-), amogha {-ks-), 
visvam (-o-) further, with medha {-gh-) then 
Combined, dirgha {-na-) jvalini (-v-) 

With suksma (-/-), mrtyurupini {-sa-), 

77. Then hladini {-d-) with pratistha {-a-), 

tvaj {-ya), ksvelah (nia-), priti {-dh-), amara (-«-), 
jyotis {-ra-), tikspa {-p-), then agnili {-ra-), 
sveta {-sa-) with anusvara {-ih-) then, 

78. kamika’s fifth {-na-), then lantah {-va-), 
Thentantanta(-d’a-), dhanta (-«-) follows. 

Then ananta {-a-), and then vayu {-y-), 
dirgha (-5-), vi|a {-m-) with suksma {-i-) follows; 

79. kamika {-ta-), kamika {-t-), rudra (-e-). 

Then follow sthira {-ja-) sa (-J-) e {-e), 
tapini (va-), bhur (-/-) then with dirgha (-d-), 
anilo (-ya-), ’nalo (i?-) ’nanta {-a-) then, 

80. kala {-m-) with narayatja {-a-), 

pratia (-ya), ambhah (v-), with vidya (-/-) then, 
pita (-;-) with rati (-/ta-) and lanta (-v-). 

Then yoni {-e), at the end natih {namak). 

81. This, of Gupa consisting, Guna-ending 
Is the fortyseven-syllabic formula.— 


Raghunandanaya, rakfOgknavUadaya, tnadhura-prasanm-vadanaya, amitatejase, 
valaya, Ramdya, Vififave nantah ! "Om ! Salutation to the holy scion of 
Raghu, celebrated as the killer of theRaksas’, having a lovely, gracious face, 
with immeasurable strength, to Vala, to Rlma, to Vispu salutation!” 
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[Verses 81-84 : Glorification of the diagram described] 

In the sequence depicted 
Write, for the crowned Rama, 

82. This all-encompassing diagram 
Glorified by the ?.sis! 

Which to the worshipper brings 
Liberation, strengthens health and life, 

83. Bestows sons to the sonless,— 

In one word, through this 

The Dharma and the other three 
Are fully accomplished in an instant. 

84. As a riddle of deep significance 

Even for God is difficult to understand 
The diagram described thus. 

Don’t give it to a common man! 

III. Epilogue, verses 85-94. 

[Verses 85-91 : Exhortation for worship of Rama] 

85. Whatever of the elements on you, purify, worship the 

doors, 

In the Padmasana or any other posture, cheerful. 

Worship duly the throne-seat, below, above, 

The sides and the central lotus-flower; 

86. On a soft, smooth carpet, offering 
Worship to the teacher on his pearl-seat 
Meditate on the seat borne by the Sakti, 

Tortoise, snake, earth lotus-flower. 

87. Worship Vighna, Durga, Ksetrapala, Varii 
Along with their germ-sounds,^ then at the foot. 


1. Thus, Om vim vighmya namah^ om dumdurgayai namah etc. — GBP. 
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Of the throne the Dharma in the south-east, 

And^ thus progressing, their negations on the poles.^ 

88. In the middle of the seat think of the sun, moon and fire 
One upon another, which worship through aum^ 

Also Rajas, Sattvam, Tamas, as three circles 

Following one another, worship them along with the^ 
germ-syllables, 

89. In the world-poles and the sub-poles 
Worship Atman, Antaratman, Paramatman, 

In the inner one the Jhanatman, on the sides 
Maya, Vidya, Kala and Paratattvam. 

90. The spotless one and the other power. 

Then worship and invoke thereby God Rama. 

Worship him through limbs, forms, Hanuman's troop; 
Through Dhrsti’s troop, world-guardians and the weapons, 

91. Vasistha’s band of seers, through Nila’s troops 
With sandle-wood win over Rama as the first one; 

Worship him with best, manifold gifts 

And offer him the soft muttering with all propriety. 

[Verses 92-94 : Promises to those who worship Rama properly] 

92. Thus I glorify Rama as the world-sustainer, 

As the holder of mace, lotus, conch and discus 

As Being, Intelligence, Bliss, overcomer of worldly being.-- 
He, who meditates him thus, attains liberation. 

93. The all-pervading, Raghu’s son, who formerly 
Disappeared with conch, discus, mace, lotus, 

With Rama, with the brothers and followers 
And his city, all-world-container. 


1. In the south-east, south-west, north-west and north-east Dharma^ 
Jnana^ Vairagya and AUvarya should be worshipped, in the east, south, 
west and north Adharmay Ajndna, Avairdgya and Anaisvarya, The juxta- 
position of these eight is not so seldom as Weber p. 324 thinks; they are 
found e.g. in the Samkhyakarika 44-45 also. 
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94. He who worships him, enjoys fulfilment of desires 
And, like He, rises to the highest place. 

One, who this holy song, joyfully and piously 
Recites, spotless he attains liberation, 

— Recites, spotless he attains liberation. 




rama-uttara-tApanIya upanisad 


This work owes its origination probably only to a desire to set up a 
corresponding Rama-uttara to match the Nrsiihha-uttara. To this purpose 
all sorts of Upanisadic passages were snatched up and a form appropriate 
to the Rama-cult was given to them, either by explaining away or by 
modifying the original intention, which reminds somewhat of those Roman 
empresses and ladies which caused the head of the Greek statues to be 
struck off in order to replace it by their own likeness. 

The first two chapters of the Jabala-Upanisad form the basic texture as 
sections 1 and 4, between which are inserted as sections 2 and 3, two 
passages borrowed from the Taraka- and the Mandfikya-Upanisad, and a 
doxology modelled on Nrsimhapurvatap. 4, 3, (as this latter, in its turn, on 
Atharvasiras 2) is appended as section 5. 

1. At first the Jabalop. 1 is reproduced, which teaches that he who 
dies in Avimuktam (a locality in Banaras) immediately attains liberation 
through Rudra, but that the Sarimyasin, wherever he may be wandering, 
has Avimuktam by his side. The solution of the riddle follows in the next 
chapter, Jabalop. 2, Our Upanisad appropriates this also, however only as 
section 4, as two other passages are inserted before it. 

2. The first of these insertions is the Taraka-Upanisad (Anquetil II, 
378-379), preserved only in the Oupanek’hat^ which extols the Om-sound as 
taraka ‘deliverer’, distinguishes six elements in it {a, «, m, half-mora, bindu^ 
nada), and in the end assures that one who knows 0/w, would attain to 
Avimuktam {sd*vimuktam dsrito bhavati\ in Anquetil : scit^ quod in locis 
benedictis, quod sedes liberation is est, sit, i.e. he knows, that he is in 
Avimuktam). — This mention of Avimuktam, along with the similarity of 
wording, may have been the main reason for requisitioning the Taraka- 
Upanisad; and add to this the ease with which the Rama formula : “Ow/ 
Ram Ramaya namas, candrdya namo, bhadrdya namah^’* lent itself substitute 
the elements of the Om-sound (the passage in Anquetil is not quite clear) 
mentioned in the Taraka-Upanisad. Apart from this substitution of the 
formula the rest of the Upanisad seems to be bodily incorporated; but 


1. On the other hand the Tarasara-Upanisad, incorporated as No. 91 
of the Muktika collection, is a compilation, partly abridging partly amplify- 
ing, from the Rtoottaratapanlya which it apparently presupposes (and, 
indeed, including sections 6 and 7 which are not found in most of the 
manuscripts and in Narayapa, perhaps with the exception of the longer 
Purapa passage). In the place of the formula-king relating to Rama it has 
the formula : Om namo Ndrdyai}dya and it glorifies it as the deliverer 
itdrakam) from the Samsara. 
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since it glorifies, not Rama, but the Om-sound and its constituents, so a 
reinterpretation of it as referring to the Rama myth was required. 

3. This takes place in the following section, which first identifies in 
four Slokas the ^z-sound iyisva) with Laksmana, the //-sound (taijasa) with 
Satrughna, the /w-sound (prdjm) with Bharata, the half-mora with Rama 
and the entire Pranava with Sita as the Mulaprakrti, Since this whole 
construction is based essentially on the Mapdukya-Upanisad (above), so the 
Man<jQkya-Up. 1-7 is cited verbatim, as if a commentary on it. A reference 
to the identity of the individual soul with the supreme soul, personated as 
Rama, forms the end. 

4. Only now our compilator goes back to the Jabala-Upanisad, copying 
word to word its second chapter, in which Avimuktam is explained as 
referring to the spot between the eye-brows and the nose, as a result of 
which the earlier statement, that the wise has the Avimuktam always by his 
side becomes intelligible only now. — Meanwhile this thought is either no 
more understood by our author or it is clouded by him, inasmuch as he 
narrates in the verses which follow how Rama has given a boon to Siva, 
promising that all those who die in Avimuktam will attain liberation, — 
whereby Avimuktam is again restricted to a locality in Banaras. 

5. As Rama is placed above Siva in the preceding section, he is placed 
above Brahmin in this section, in that the personal Brahmin extols Rama 
as the essence of all gods, words and beings in 47 formulas. In form and 
contents the whole is an imitation of the Atharvasiras 2 and the Nrsimha- 
pQrvat. 4, 3. 

The sections 6-7 added by Weber are missing in most manuscripts but 
all the same, they, along with the whole of the rest of the Upanisad were 
presupposed and utilised by theTarasara-Upanisad of the Muktika-collection 
(cf. the preceding footnote). 



rAma-uttara-tApaniya upanisad 
1 

Cf. Jabala-Up. 1 (above). 

Brhaspati said to Yajnavalkya : “[Tell me that] which is next 
to Kuruksetram itself as a sacrificial place of the gods and as 
the Brahman-seat of all beings.” — He said : “Verily, Avimuktam 
is the [true] Kuruksetram, the sacrificial place of the gods and 
the Brahman-seat of all beings. 

Therefore, wherever he may be wandering, he should think : 
here, verily, is the [true] Kuruksetram, the sacrificial place of 
the gods and the Brahman-seat of all beings. For here, when 
the vital breaths depart out of a person, Rudra imparts the 
saving formula, by which one participates in immortality, 
participates in liberation. Therefore, one should revere 
Avimuktam, one should not leave Avimuktam [which is not 
left] !” “It is so, O Yajnavalkya.” 

2 

[Borrowed, with necessary modifications, from the Taraka-Upanisad 
Oupnek’hat II, 378 fif).] 

Then Bharadvaja asked Yajnavalkya, What is the saving one 
and wherefrom does it save ? — Yajnavalkya said : the saving 
one is, followed by the point (m), dirgha (s) after anala (r), 
once more,i maya namait, candrdya namafi, bhadrdya namak 
[therefore together : Ram Rdmaya nama§, candrdya namo, 
bhadrdya namak, “ Salutation to Rain Rama, the moon, the 
gracious.” 

The syllable Om is to be worshipped as [the sounds, vartidh} 
consisting of Brahman, called being, thinking and bliss. 

The sound a is its first constituent, u the second, m the third, 
the half-mora the fourth, the Anusvara the fifth, the reverbera- 
tion the sixth. Because it saves, therefore the Om-sound is 


1. What is repeated is dirghanalam only, i.e. Ra. — GBP. 
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called the saving one, this you should know as the saving 
Brahman, you should worship, mark this well. Because it 
saves from conception, birth, old age, death, Samsara and from 
the great fear, therefore it is called the saving one. 

The Brahmana who always studies this saving one, it saves 
him from all sin, it saves him from death, from the killing of a 
Brahmapa, from the killing of embryo, from the killing of a 
hero, from all killing, from Samsara, from everything. He 
attains Avimuktam, he becomes great and enters immortality. 

3 

[Explanation of Om-sound as referring to the Rama-myth, followed by 
a reproduction of the Mapdflkya-Up. 1-7 (above) and the Nrsiinhott. 2 
<above).] 

Sprung from the a-sound, 

Laksmatja is like the Viha; 

Sprung from the «-sound, 

^atrughna is the Taijasa. 

Sprung from the m-sound, 

Bharata is like the Prajna; 

To the half-mora corresponds Rama, 

The Brahmic bliss embodied. 

Nestling close against Rama, 

As the bestower of bliss on the world. 

Creating, sustaining, dissolving all 
The beings, one should know her. 

That exalted Sita, 

She who’s called the Mula-Prakrti; 

Because she Pranava (Om-sound) is, 

So the Brahman-knowers call her Prakrti. 

"Om ! This syllable is the whole world. Its explanation is 
as follows. The past, the present and the future, all this is the 
sound Om. . And besides, what still lies beyond the three times, 
that also is the sound Om. All this, verily, is Brahman, but 
Brahman is Atman, and this Atman is fourfold. 
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“The Vaiivanara, present in the wakeful state, perceiving out- 
wards, seven-limbed, having nineteen mouths, the enjoyer of the 
gross, is his first quarter. 

“The Taijasa, present in the state of dream, perceiving 
inwards, seven-limbed, having nineteen mouths, the enjoyer of 
the selected, is his second quarter. 

“The state, where he, asleep, no more experiences any desire 
and sees no vision, is deep sleep. The Prajna, present in the 
state of deep sleep, become one, consisting wholly of knowledge 
through and through, consisting of bliss, the enjoyer of the bliss, 
having conscience for his mouth, is his third quarter. He is 
the lord of all, he is the omni-scient, he is the inner guide, he is 
the cradle of the universe, verily, he is the creation and the 
disappearance of all creatures. 

“That which is neither inward-perceiving nor outward perceiv- 
ing nor both-way perceiving, that which does not consist of 
knowledge through and through, neither conscious nor uncon- 
scious, — invisible, unhandlable, ungraspable, uncharacterizable^ 
unnamable, established in the certitude of bis own self, that 
which extinguishes the expanse of the universe, calm, auspicious, 
without the second,— that is the fourth quarter, that is the 
Atman which should be known” (above). 

Ever shining, free from nescience and its effects, is this Atman, 
who exempts from the bonds, always foreign to the duality, having 
the form of bliss, the basis of all, pure existence, throwing off 
nescience, darkness and infatuation. “I am he”, so shovdd one 
think; the word “I” denotes Om, That, the Being, that is the 
supreme Brahman, that is Ramacandra. I am That which 
consists of Intelligence, am Om, That, Ramabhadra, the supreme 
light. One should grasp the Atman in the word “I” and should 
unite him in spirit with Brahman.' 

He, who always, with sincerity 
Acknowledges, “I am Rama”, 

He no longer belongs to the Samsara, 

He is Rama himself. 


1. Only here there are some minor variations from the text of the 
MaudQkya-Upanisad, and these too not in all manuscripts. 
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Thus runs the Upanisad; he who knows this, becomes a 
liberated one. — Thus spoke Yajhavalkya. 

4 

[Cf. Jabala-Up. 2 (above)] 

Then Atri said to him; Yajnavalkya ! That infinite, unmani- 
fest Atman, how can I perceive him? — And Yajnavalkya said : 
That indestructible, infinite, unmanifest, having perfect bliss as 
the only taste, spiritual Atman,— this infinite, unmanifest Atman^ 
he is to be found in the Avimuktam. —But where is the 
Avimukta-place to be searched for? It is to be searched between 
the Varana and the Nasi. — But what is the Varapa and what the 
Nasi ? — Vararia is so called because it wards off (ydrayati) 
[from the Atman] all the faults committed by the body-organs; 
Nasi is so called because it destroys (ndsayati) all the sins com- 
mitted by the body-organs. — But where is the place of this 
Avimuktam? — It is the meeting place between the eye-brows 
and the nose. For this is the meeting place between the heavenly 
world and the highest world [of the Atman]. Therefore the 
knowers of the Brahman worship this connecting place as the 
union-time (twilight). For in Avimuktam, so they know, one 
should revere him [the Atman]. He who knows thus, 
proclaims his knowledge as avimuktam (unforgettable). 

And Yajnavalkya further said to him voluntarily (unasked) : 

In Ka§i Rama’s formula 

Was muttered by the bull-bannered (l§iva), 

Through thousands of Manu-ages 
With worship, offerings and prayers. 

Then spoke, pleased thereby, Rama, 

The holy one, to Saihkara (Siva) : 

You may, what you wish for, choose, 

I grant it to you, O highest God ! 

Then the God requested Rama, consisting of being 
intelligence bliss: 

Whoever dies in the Mauikarni pond. 

In my temple, or on Ganga’s bank, 



Ram-Uttara-Tdpaniya Upanisad 885 

Grant him liberation 1 

Nothing further remains for me to wish. 

Then the exalted Rama said : 

Whoever, O chief of gods. 

Dies anywhere in your domain. 

Be it even a worm, a beetle, 

He will be liberated instantly. 

In the idols of stone 
I myself shall ever abide 
To bring about liberation of all 
In Avimuktam, your domain. 

Who, devout, with this formula 
Worships me here, him I shall declare 
Free of all sins, worry not, 

Even if he were a Brahmana’s murderer. 

He, to whom by you or by Brahman 
Is disclosed my six-syllabled formula, 

Shall be liberated in his life-time, 

And, liberated, he shall merge in me. 

If you will whisper my formula 
In the right ear of even a dying man. 

Whoever he may be, 

He shall be liberated, O Siva ! 

He, who also sees the Avimuktam spoken of by Sri-Rama- 
candra, destroys thereby the sins sticking to him from previous 
births. 


5 

[Cf. Atharvasiras 2 and NrsiihhpQrvat. 4, 3 (above) ] 

Then Bharadvaja said to Yajhavalkya : With which for- 
mulas must the illustrious Rama be glorified so that he is 
pleased and shows himself ? Tell us that, O exalted sir ! 

Then Yajnavalkya said: The God Brahman, instructed by the 
illustrious Rama, glorifies him in return by this formula: 
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The great Visnu, all-sustainer, 

The free-from grief Narayana, 

Knowing complete bliss alone, 
Consisting of highest light as his essence 
Was praised by the devout Brahman 
As the highest God. 


Om ! The illustrious the secondless Atman con- bhur^bhuvah^ 
Rama is this exalted sisting of the supreme svah. saluta- 
one and bliss, who is the supreme tion to him> 

Brahman; salutation ! 


55 


55 


55 

55 


5 ’ 


5 ? 

55 


55 


55 


55 

55 


55 

55 

55 

55 

55 


55 


55 


55 


the complete indivisible 
Atman; 

the Amrtam of the 

Brahman-bliss; 

the saving Brahman; 

Brahman, Vis^iu, ISvara 

who is the soul of the 

Vedas; 

who is all the Vedas along 
with Ahgas, Sakhas and 
Puranas; 

the individual soul ; 

the inner soul of all 

beings; 

the beings, like gods, 
Asuras and men; 
the Avataras, such as 
Fish, Tortoise etc; 
the Prana; 

the essence of the four- 
fold inner organ; 

Yama; 

the end-maker; 
the Death; 
the Immortal; 
the five elements; 


55 


55 


59 


59 


59 


55 
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?5 

99 

the movable and the 

99 

99 



immovable; 



J5 

99 

the five fires; 

99 

99 

99 

99 

the seven Vyahrtis; 

99 

99 

99 

99 

the knowledge; 

99 

99 

99 

99 

Sarasvati 

99 

99 

99 

99 

Laksmi : 

99 

99 

99 

99 

Gauri; 

99 

99 

99 

99 

Janaki; 

99 

99 

99 

99 

the three worlds; 

99 

99 

99 

99 

the sun; 

99 

99 

99 

99 

the moon; 

99 

99 

99 

99 

the stars; 

99 


99 

99 

the nine planets; 

99 

99 

99 

99 

the eight Vasus; 

99 

99 

99 

99 

the eight world Guardians 

99 

99 

99 

9 9 

the eleven Rudras; 

99 

99 

99 

99 

the twelve Adityas; 

99 

99 

99 

99 

past, present, future; 

99 

99 

99 

99 

the one, who, as Viraj, 

99 

99 

99 

99 

fills the Brahman-egg 
through and through; 

99 

99 

99 

99 

Hira^iyagarbha; 

99 

99 

99 

99 

Prakrti; 

99 

99 

99 

99 

the Om sound 

99 

99 

99 

99 

the three and half moras; 

99 

99 

99 

99 

the supreme Purusa; 

99 

99 

99 

99 

Mahesvara; 

99 

99 

99 

99 

Mahadeva; 

99 

99 

99 

99 

0ml Namo Bhagavate 

99 

99 



Vdsudevdya ; the great Vis^u ; 

99 

99 

99 

99 

the highest Atman; 

*9 

99 

99 

99 

Jnana-Atman; 


99 

99 

99 

the Atman, having being, 
intelligence, bliss and 
second-lessness as the 
only taste; 

99 

9> 
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The God is pleased if the Brahman-knower glorifies the God 
•with these forty-seven formulas at all times. Therefore, one who 
glorifies the God with these formulas at all times gets a sight of 
the God and attains immortality, — and attains immortality. 



SUPPLEMENT 


Containing the still remaining 
Upanisads of the Oupnek'hat 

I. BARK’HE SOUKT (PURU§ASUKTAM) 

II. TADIW (TAD EVA) 

III. SCHIW SANKLAP (^IVASAKIKALPA) 

IV. BASCHKL (BA§KALA) 

V. TSCHHAKLI (CHAGALEYA) 

VI. PANKL (PAmGALA) 

VII. MRAT LANKOUL (M?.TYULA1^GALA) 

VIII. ARK’HI (AR§EYA) 

IX. PRANOU (PRAljIAVA) 

X. SCHAVANK (SAUNAKA) 




PREFATORY NOTE 


The Persian-Latin trantlation of the OupneWhat (above; Upanisads of 
the Atharvaveda, Introduction, section 3) is the form in which the Upani- 
sads became known to Europe for the first time and made a deep influence 
on the Western thought, particularly through the agency of Schopenhauer’s 
philosophy. The reader will, therefore, desire to find again all the fifty 
Upanisads of the Oupnek’hat in our collection. We have already met with 
forty of them so far, since even 11. Sarbsar and 19. Schat roudri may be 
taken as sufficiently represented in an abridged form through the Aitareya 
Upanisad and the Nilarudra Upanisad respectively. With that ten texts 
remain, of which 40. Bar Id he soukt^ 8. Tadiw^ 22. Schiw sanklap stem from 
the Vajasaneyi-Samhita, 44. Baschkl is claimed to have been taken from 
the Rgveda, and 45. Tschhakli from the Yajurveda, while 32. PankU 
42. Mrat lankouU 47. Ark^hi, 41. Pranou and 49. Schavank are ascribed 
to the Atharvaveda. Four of these texts, viz. BaschkU TschhaklU Ark'hi 
and Schavank are, as far as we know, not yet discovered in the Sanskrit 
original^ and so they must be translated from Anquetil Duperron’s 
Oupnek’hat. To these one more, Pranou^ was added in the first edition, 
which could now be translated from the Sanskrit original also (see below, 
Pranou^ Introduction). In the case of the remaining five Upanisads the 
translation does not conform to the Oupnek’hat with its numerous, 
additions, variant readings and misunderstandings but to the most original 
form every time in which the passage exists. 


1. All these four Upanisads are now available in the Sanskrit original. 
They are included in the Unpublished Upanisads, edited by the Pandits of 
Adyar Library under the supervision of Dr. C. Kunhan Raja, Adyar 1933. 
The pages concerned are : 15. Bdskalamantropanisad (this is the title of 
the Upanisad in this collection) pp. 37-39, followed by an anonymous 
commentary on it, pp. 39-47; 8, Chagaleya-Upanisad, pp. 23-25; 4. Arseya- 
Upanisad, pp. 7-9; 19. Saunaka-Upanisad, pp. 51-54. Although there are 
certain additions and omissions, and also different readings as compared 
with the Persian-Latin version, even a cursory examination will suffice one 
to come to the conclusion that the text is essentially the same in both the 
versions. A detailed comparison of the two versions, although it will be 
very instructive in itself, is not attempted here, in view of the limited scope 
of the present work. I have, however, occasionally made some references 
to the Adyar edition where I thought it was necessary. For the rest I have 
confined myself to translating Deussen’s original. — GBP. 




I. BARK’HE SOUKT (Puru§a-suktam) 


[This text contains the Purusa-song (Rv. 10, 90=Vaj. Saihh. 31, 1-16) 
along with its continuation as Uttaranarayanam (Vaj. Samh. 31, 17-22). 
Since for explanation we refer to our work on this text {Allg- Gesch. d, Phil, 
I, 150-158. 288-291), we restrict ourselves here to reproducing the 
translation given there.] 


Rgveda 10, 90 

1. The Purusa with a thousand heads. 

With thousand eyes, thousand feet 
Covered on all sides the earth everywhere 
And yet overflew ten fingers high above it. 

2. Purusa alone is this whole world, 

And what was, and what lasts in future. 

He is the lord of immortality, — 

That, which lives on food. 

3. So great is this, his majesty. 

Yet more elevated than it is the Purusa himself, 
All creatures are only a quarter of him. 

His three quarters are immortal above. 

4. Three quarters of him soared up high. 

One quarter grew up here in this world, 

To spread out as everything. 

What is preserved with food, and what without. 

5. From him, the Purusa, was born 
Viraj, from Viraj, the Purusa; 

Born, he extended himself beyond the earth 
Forward, backward and in all places. 

6. When with the Purusa as the oflFering 
The gods performed a sacrifice. 

The spring became the clarified butter. 

The summer the fuel and autumn the offering 
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7. The Purusa, who was born before, 

was consecrated on grass as sacrificial beast. 

Him they offered in sacrifice, the gods. 

The deceased and the seers assembled. 

8. From him, the victim burnt as all. 

Flew down sacrificial mucilage with butter mixed. 

From it were created animals in the air 
And those that live in forest and at home. 

9. From him, the victim burnt as all. 

The hymns and the psalms originated. 

From him the ‘state’-songs^ altogether 
And what exists of the sacrificial formulas. 

10. From him originated the horse, and those 
That have incisors on both the sides, 

From him originated the species of cow. 

The specialities of the goat and the sheep. 

11. In how many parts was he transformed. 

When they cut the Purusa in pieces ? 

What did his mouth become ? what his arms, 

What his thighs, what his feet ? 

12. His mouth then became the Brahmapa, 

From the arms the Rajanya was made. 

The VaiSya from the thighs. 

From the feet the ^udra came forth. 

13. From his Manas originated the moon, 

The eye is now seen as the sun, 

Indra and Agni were bom from his mouth, 

Vayu, the wind, from his blowing breath. 

14. From his navel originated the atmosphere, 

From his head the heaven was created, 

The earth from his feet, from the ear 
Were made the directions and the world. 

1. ‘Prunklieder’. The word carries with it the idea of «r.Tn^fhm g 
ostentatious, gorgeous and ceremonial.~-GBP. 
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15. Seven sticks served them as enclosure. 

Three times seven served as fire-wood, 

When the gods, preparing for that sacrifice. 

Bound the Purusa as the sacrificial victim. 

16. The gods, sacrificing, worshipped the sacrifice, 

And that was the fiirst of sacrificial acts; 

Of mighty being, they pressed to heaven. 

Where the old, departed gods abide. 

Vajasaneyi-SaSihita 31,17-21 

17. Created from waters and the sap of earth. 

In the beginning he went forth as ViSvakarman; 

Tvastr comes to develop the form for him; 

So the first origin of man is Godhead. 

18. I know that Puru§a. the great, 

Who, like the sun, shines beyond the darkness; 

Only who knows him, escapes from the realm of Death, 
There is no other way to go. 

19. The Prajapati works in the womb. 

The unborn is born in many ways; 

How he springs up, only the wise see, 

All beings are established in him. 

20. Salutation to him who, warming. 

Illumines the gods, is their priest. 

Who was born before them, 

To him resplendent, Brahmanlike.i 

21. Creating him, resplendent. Brahmanlike 
The gods then said : 

“To the priest, who knows you. 

May the gods be subject !” 


1. The absence of any mark of punctuation (by oversight ?) after verse 
20 makes it one continuous sentence with 21 which is confusing and makes 
Deussen’s construction obscure. Moreover it does not agree with the 
Sanskrit original which clearly makes 20 and 21 two independent 
sentences. — GBP. 
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22. Beauty and prosperity are your wives, Day and Night 
your sides, the stars your body, the Alvins your jaws. 
May the prompter promote, promote that [world] for me, 
promote the universe for me. 



II. TADIW 

(Tad EVA, Vaj. Samh. 32, 1-16) 

[Cf. for explanation of this song Allg. Gesch. d. P/z/7.I, 291-294, and with 
regard to the inserted verses ibid. pp. 132-133, 191.] 

1. It, forsooth, is Agni, Aditya, 

It is V^u and Candramas, 

It is the pure one, the Brahman, 

The waters and Prajapati. 

2. All divisions of time sprung 

From the lightning (Kena 29), from the Punisa; 

Not in height, nor in breadth, 

Nor in the middle is he encompassable. 

3. There is no image of him. 

Who is called the great majesty. 

In the beginning he went forth as a golden embryo; 

As soon as born, he became the lord of world; 

He steadied the earth and the heaven,— 

Who is the god, whom we shall serve with offerings ? 
(?.v. 10,121,1). 

Who, when it breaths, and when it closes eyes. 

Governs the living world as the only king. 

Ruling over the biped here and the quadruped, — 

Who is the god, whom we shall serve with offerings ? 
(51v. 10,121,3). 

Through whose power are snowy mountains, 

The ocean, the world-stream, of whom they talk idly. 
Whose arms are the poles of heaven, — 

Who is the god, whom we shall serve with offerings ? 
(?.v* 10,121,4) 

He who gives breath, gives strength, whom all. 

When he commands, obey, even the very gods. 
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Whose reflection is immortality, whose the death, — 

Who is the god, whom we shall serve with offerings ? 
(5Lv. 10,121,2) 

May he not harm us, he, the creator of earth. 

Who created the heaven too, true to law. 

Who created the waters, mighty, resplendent, — 

Who is the god, whom we shall serve with offerings ? 
(]^v. 10,121,9) 

He, above whom nothing higher exists. 

Who has entered into each and every creature, 

Prajapati, confering gifts of progeny. 

Penetrates, of sixteen parts, the three world-lights. 

(Vaj. Samh. 8,36) 

Indra, the prince, and Varupa, the king. 

Who made for you this [Soma] drink in the beginning; 
They both drink, and I drink after them, 

May the Goddess Speech enjoy the Soma. (Vaj. Samh.8.37) 

4. He is the god in all world-spaces. 

Born of old and in mother’s womb; 

He was born, and born he will be. 

He is in men, and present everywhere. 

5. He who was born before all others. 

Who transforms himself into all the beings, 

Prajapati, confering gifts of progeny, 

Penetrates, of sixteen parts, the three world-lights. 

6. By whom was the heaven, the fastness of the earth. 

The splendour of the sun and firmament made firm. 

Who in the mid-region measures out atmosphere, — 

Who is the god, whom we shall serve with offerings ? 

(^tv. 10,121,5) 

7. Whom the warriors in both armies look up to. 

Relying on help, anxious in heart. 

From whom the sun rises and shines far off, — 

Who is the god, whom we shall serve with oflferings ? 
(?.v. 10,121,6) 
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When, of old, the great waters came. 

Pregnant with cosmic embryo, begetting the fire, 

He went forth thereof as the vital breath of gods,— 

Who is the god, whom we shall serve with offerings ? 
(Rv. 10,121,7) 

Who, the mighty one, himself surveyed the waters 
That were pregnant with power and begot the sacrifice, 

He, who was the only god among the gods,— 

Who is the god, whom we shall serve with offerings ? 
(Rv. 10,121,8) 

8. Vena^ sees it, the highest, concealed. 

In which the whole world has its only nest, 

The point of union and departure of the world. 

The omnipresent one, woven lengthwise and crosswise in 
beings. 

9. May the Gandharva, acquainted with the eternal, 
Announce his secret, this wide-spread world. 

Three quarters of it remain concealed from us, 

One, who knows this, would be the father’s father. 

10. He, our relative, father, care-taker. 

Knows the dwelling places and beings all; 

There where the gods, attaining eternality. 

Soared high to the third world above. 

11. Going around all beings, all worlds. 

Going around all regions and directions. 

He penetrated to the order of the First-born, 

And entered the self with his own self. 

12. At once he went around the earth and haven. 

Went around the worlds, directions and light-region; 

He unravelled the web of the cosmic order: 

He saw it and became it, for he was it. 


1. The original version may be Atharvav. 2, 1, 1 {Allg, Gesch, d. Phil, 
I, 253), the above modification probably being under the influence of the 
Brh. 3,6.8 (above). 
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13. The wonderful lord of the dwelling, 

The beloved friend of Indra, 

I have invoked for gift and wisdom. Svaha! (5t.V.l,18,6) 

14. The wisdom, which the hosts of gods. 

And which the Pitrs prize. 

With that wisdom may you today^ 

O Agni, make me wise ; Svaha ! 

15. Wisdom may Varupa grant me, 

Wisdom Agni, Prajapati, 

Wisdom Indra and Vayu, 

Wisdom the creator may grant to me. Svaha ! 

16. The Brahmapa-class and the warrior-class 
May bless this good fortune of mine, 

May the gods grant me highest fortune ! 

To you, O fortune, Svaha ! 



III. SCHIW SANKLAP 
(Siva-saMalpa, Vaj. Samh. 34, 1-6) 

[The Manas, whose friendly disposition is solicited here is the Atman as 
shown by the Brh. 4,3 (above), the text which is most closely related to it. 
The beautiful song stands on the same level as the verses Brh. 4, 4, 8ff as 
also Kena^ Kathaka and Isa, many reminiscences from which are found 
here.] 

1. The divine one, that wanders far oif 
From the wakeful, wanders in the sleep too, 

Wandering far and wide, the only light of lights 

(Brh. 4,4,16), 

May that Mind be friendly disposed to me ! 

2. By which the eflBcient wise do their works 
In sacrifices and in festive gatherings. 

What lives in man as the wonder from antiquity 
(Kena 3,15), 

May that Mind be friendly disposed to me ! 

3. That as consciousness, intelligence and determination. 

As the undying light dwells in man, 

Without whose assistance no hand can move (Kena 3,19), 
May that Mind be friendly disposed to me ! 

4. Who this whole world, past and future, 

The immortal one, all things in it contains. 

By whom flares up the sacrifice with seven priests. 

May that Mind be friendly disposed to me ! 

5. In whom the ^Lcs, the Samans and the Yajus, 

Are firmly established like spokes in a nave, 

Into whom is woven everything that men think, 

May that Mind be friendly disposed to me ! 

6. That which like a good driver the horses (Kath. 3,3) 

Leads men securely as by the reins, 

Firm in heart and yet the quickest of the quick (Isa 4), 

May that Mind be friendly disposed to me ! 




IV. BASCHKL 

(Baskala-Upaniisad) 


[The name of this Upanisad, preserved only in the Oupnek’hat as 
Baschkl or Baschkel, is explained by Weber, probably correctly, as Bdskala- 
Upanisad^ and is referred to the half-lost Baskalas, a school of the ?.gveda 
(to which our Upanisad is claimed to belong), although the Upanisad 
before us shows no relationship whatever with what is known about the 
Baskalas, and, according to its contents, cannot possibly go back to a time 
in which the Upanisads, as appendices to the Brahmarias or the Aranyakas, 
formed the dogmatic textbooks of particular Veda schools. 2 

A legend occurring at Sadv. Br. 1, 1 (perhaps based on the misunder- 
stood ?.gv. verse 8,2,40, cf. Ind. Stud. IX, 40) reports that Indra Medhdtithim 
ha Kdnvdyanam me so bhutvd jahdra, ‘‘in the form of a ram, is said to 
have kidnapped Medhatithi, son of Kanva.” Our Upanisad is joined to this 
legend (quite similarly as the Kathaka-Upanisad to the Naciketas legend) 
with a view to expressing the essential fundamental doctrines of the 
Upanisadic teaching, through Indra who discloses himself and (as in the 
Kaus. 3) appears as the representative of the Atman. To all appearances, 
the form was, perhaps even including the initial passages,^ metrical. For the 
age of composition, what is even more characteristic than the reminiscences 
of the B-gv., Brh., Chand., Kath., and Svet, is that the doctrine of the five 
fires (Chand. 5, 10) is presupposed as well-known, that the Atman is 
repeatedly described as ‘witness’ (sdksin, first Svet. 6, 11), and that even 
the fire (aurva) burning in the ocean is mentioned, which does not occur in 
any other Upanisad known to us. This could possibly be, like many others, 
an addition of the commentary repeatedly interwoven, particularly at the 
beginning by the Persian translators;^ the colossal freedom with which 
they have handled the text here as elsewhere is in marked contrast with 
the colossal faithfulness of Anquetilean translation and which, as long as 
the Sanskrit text is not found, does not make it possible to look at the 
present Upanisad in any other way but through the mist, as it were, 
throughout.] 

Once it so happened that the wise Indra, in the form of a ram, 
approached Medhatithi, the son of Kanva, and lifted him up 


1. Baskalamantropanisad in the Adyar ed. — GBP. 

2. The Sanskrit original in the Adyar ed., however, certainly gives the 
impression of an archaic language. — GBP, 

3. Deiissen’s conjecture is now confirmed by the Adyar ed. in which 
this entire Upanisad is in a metrical form. — G BP. 

4. But all these features are found in the Adyar ed. of this Upanisad. 

—GBP. 
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nst his wish and carried him to heaven. Then Medhatithi, 
gnant at his forceful abduction, said to Indra the excited 
ds: “You know, who you are; I know only that you are 
ag and move away quickly. One who sees you thus will not 
5ve that you are one of the rams as they move about on the 
ti while you move along without touching the earth. Nobody 
Jened with a body can fly to the higher worlds, as you do it. 
i are all-knower, so tell me who you are; if not, then I, a 
hmaija, will strike you with my anger. 

The mighty Indra, all-seeing, 

Who grants desires, conquers the hordes 
Of enemies, snatches off everything, 

For whom I practised the Tapas, [1] 

Who sees me, wherever he be, 

Who wields lightning in his hand 
To strike one who, deviating 

From law, goes a crooked way. [2] 

Now that much against my will 
I have fallen into your hands, 

Whither will you, wonderful sir, take me. 

And where is your kingdom? [3] 

Where could my father possibly be ? 

Sleeps he, that he has no news 
of you, who are robbing me, 

And of me, of whom you robbed him ? [4] 

\nd the gods in the luminous heaven, 
n west and south, in east and north, 

Knd those that live in the higher regions, 

Do they know, that you are robbing me ? [5] 

f I have duly performed their worship, 

Nhy don’t they set me free; 

Vherein could I have made a mistake, 

That they approach me not for help?” 


[ 6 ] 
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Then Indra smiled and he said, in order to banish the doubt 
from his heart: «'Who do you think holds you now in protection 
and custody? You feel yourself oppressed by me and yet you do 
not know who I am and that I cannot release you without 
bringing you to my abode. 

I am the one, who rewards the sacrifice, 

I am the Mantra, that consecrates oblations, 

I the fire that consumes the oiferings, 

lam the witness of all the things. [1] 

I nourish the gods too; all the worlds, 

The Brahman-egg, I fashioned as my abode. 

I am separated from all in the world, 

And yet bound up with all in the world.^ [2] 

I am the great speech which, divided. 

Disseminates itself as manifold speeches.^ 

It is I, who killed the demon Vrtra,^ 

When he lived in the mountains as a serpent.^ [3] 

With my thunderbolt I terrify all, 

I make nourishment grow, I am the wing 

of what flies; the victories, which Indra 

Won with his hosts, — I was their winner! [4] 

Who would know me,— who would define? 

I slew all enemies, me slew none. 

I give food; who, possibly, would be able 

In all the worlds my power to see? [5] 

I am the one, am the light, I appear. 

Assuming various forms through magical powers.® 


1. As the Atman, the subject of the cognition, he is mixed up with 
everything that is objective and yet stands apart from it as something 
different. 

2. Cf. 5lgv. 10,125,3. 

3. “Occidens ton Bratr nomine schaittani.” 

4. B-gv, 1,32,2 : dhim pdrvate simydridm, 

5. Cf. ?.gv. 6,47,18 ; Indro mdydbhift pururUpa lyate. 
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I fear nothing; am within all 

As the inner guide, ^ as the witness of all.^ [6] 

None can ever surpass me in greatness, 

Earth and heaven,—! spread them out. 

For the kings I make food from sacrifice; 

To those who sacrifice gladly, I distribute rewards. [7] 

I know the centre of the earth, am the first parent, 

The father and the mother of this world. 

I make, that it rains down from the sky, 

I create the dew that falls from atmosphere. [8] 

I know the Vedas, sacrifices, metres 

And treasures, am the fire in the ocean (^wrva), 

That burns incessantly; am the Naciketa-fire, 

The pure, which they on the altar pile. [9] 

I am the priests, who in the course of sacrifice 
Early at dawn, before the birds fly out, 

Pour the sacrificial offerings in the fire 

And send forth the fire’s praise in loud tones. [lO] 

One-wheeled is the car with twelve spokes, ^ 

Which in the course of a year ascends to heaven; 

It’s the sun, who in twelve months 

Encircles the world,— I am his charioteer. [11] 

And he, who day by day multiplies his light. 

Swells his body and lets rain down again, 

The waters, which are the origin of life, ^ 

I am this being too, am the moon. [12] 

And he, who in the world of living beings 
Moves about between them, above them, 

Who, purifying, sweeps through the entire universe, 

I am this being too, am the wind. [13] 


1. As antarydmin^ Brh. 3,7. 

2. As the sdksin, Svet. 6.11. 

3. Cf. 5Lgv. 1,164,2.11 {Allg, Gesch. d, Phil. I, 108.111). 

4. Cf. Chand. 5, 3-10 (above). 
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And she, who deep down in her bowels 
Holds the world of plants well concealed, 

And sends it up to the sacrificer’s gratification, 

I am this being too, am the earth. [14] 

It is I who, becoming the vital breath, 

Enters into all forms, great and small 
And circulates in all beings high and low. 

He who knows me in the heart’s space, becomes me. [15] 

Fivefold and tenfold^ I am, one and thousand, 

Spread out infinitefold in this world. 

He, who knows this, spreads out like me, 

He, who doesn’t know this, knows not himself. [16] 

I am not to be obtained by works,^ 

Not by scriptures’ knowledge, not by numerous fasts, 

Not by charity either, practised manifold, — 

Still all come to me by all the ways. [17] 

Who is it, that kills and takes prisoner? 

Who is the ram, that carried you from there? 

It is I, who appears in this form. 

It is I, who appears in all the forms. [18] 

When someone is frightened of something or the other, 

I am it, the one who is frightened, and the one who 
frightens. 

Yet in the greatness there’s a difference: 

1 devour everybody, me devours none. 

You have, O Medhatithi, for my sake, 

Put up with much penance and self-torture; 

To lead you to truth, to the pure existence, 

I descended down in the form of ram. 

Along that way, which leads to truth. 

Along that way you shall shortly reach the truth: 


[19} 


[ 20 ] 


1 . Chand. 7,26,2 (above), 

2. Cf. Kath. 2,23 (above). 
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Luminous I am, eternal, bondless, 

What was and is and shall be,— I am all. [21] 

What I am and what you are, I and you 
And you and I, know that I am that all! 

Doubt no more! You were previously ignorant, 
Experienced you are now; doubt not further. [22] 

It is I, who nourishes, who brings about 

The returns of all acts, it is I, who 

Holds the universe sheltered in his protection; 

I am shaped into this entire world. [23] 

As Rudra I am the destroyer of this world. 

Shaking everything; I am the Death, too, 

I am the ordainer of misery and plague; 

I am the lord of the world, am its soul (hamsa). [24] 

I am free from grief and free from old age, 

I am the ancient one, free from all ; 

Verily, I am the universe, am the universe. 

I am also the one, who brings the offering. [25] 

On all sides I am the face (?.gv. 10.81,3) 

All-embracing, lord, witness, I am. 

All-pervading, kind to all. 

The one I am; what exists, I am it.” 


[ 26 ] 



V. TSCHHAKLI 

(Chagaleya-Upani§ad ?)i 

[The wise TschhaklU after whom this Upanisad is named, is explained 
as Chagaleya by Stenzler and Weber, and we could not think of any better 
substitute for this inference^, since cakrdyana (Chand. 1, 10) is far removed 
phonologically, and also because at Brh. 3,4 it is reproduced as Tschekrain. 
We also agree with Weber in the explanation of Nimkehar as the Naimisa- 
forest {Naimisdranyam) and K'herk^hit as the Kuruksetram,^ 

The theme of the Upanisad is not strictly fixed; in the beginning the 
question is whether the birth decides a Brahmapa; further on, whether the 
essence of man is to be seen in his body or in his soul. Anyway, by recon- 
ciling the two one can set up the basic thought, that the birth does not 
decide a Brahmapa because while the body alone is born, the essence of 
man is however to be seen in his soul. 

It is diflScult to arrive at the age of the Upanisad on the basis of its 
contents, for the question wherein lies the essence of a Brahmapa was 
possible at any time from the Ch§ndogya 4,4 down to the VajrasQcika and 
the comparison of body and soul with car and its driver could be equally 
regarded as independent of the Kath. 3,3 or dependent on it. The ‘living 
like children’ seems certainly to presuppose the Brh. 3,5, unless one thinks 
of something like the dwarfish Valakhilyas. 

To judge by the form the text certainly makes the impression of belong-^ 
ing to a very late date, but we do not know how much of it is to be put 
to the account of the explanations added by the Persian translators.®] 

Once the ]?.sis performed a sacrifice on the bank of Sarasvati, 
There sat among them a Brahmana^ of whom the l^sis said: 


1. The name Chdgaleya is now confirmed by the Adyar ed. and so the 
question-mark in the title can now be removed. — GBP. 

2. Naimisa and Kuruksetra are exactly the words found in the Adyar 
ed.— GBP. 

3. The language of the Sanskrit original preserved in the Adyar ed. 
on the other hand makes the impression of being considerably old and 
typically Upanisadic. Besides there are certain details, e.g. the long list of 
sacrificial rites, which, now found in the Adyar ed., is missing in the 
Persian-Latin version. The Persian translator has also dropped some 
proper names (which appear in the Adyar ed.), we do not know why. 
Lastly, the lacuna towards the end in the Adyar ed. can be fortunately 
filled with the assistance of the Persian-Latin version. — GBP. 

4. In the Adyar ed., the name of this person is specifically mentioned 
as Kavam Ailma. This seems to be borne out by the Ait. Br. 2.19 which 
mentions this initial part of the story and where Kavasa Ailusa is called 
ddsydl} putra. He is however positively called abrdhmai^a, — GBP. 
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"‘We must exclude him, for his mother is a maidservant and it 
is against the rule that such a one should be present at a 
sacrifice.” — • Thereupon the Brahmana said: ‘‘O venerable 
sacrificers and Veda-knowers, what is this greatness of yours 
which is not supposed to be there in me ?” — And they said : 
“This is our greatness that we are born Brahmanas.”— And he 
said : “What is that Brahman in you which is not supposed to 
be there in me The Rsis said : “He who is born in a Brah- 
mana family and performs the work of a Brahmana, the 
works which are laid down in the Veda, he is a Brahmana.” 

Then he showed to them a corpse^ which was lying on the 
bank of the river; and he said to them : “Even this one, who 
lies here dead, is a Brahmana and has performed all the works 
[of a Brahmatiia] laid down in the Veda; why is not this corpse 
called a Brahmana ? If you regard the body as a Brahmana, 
then you must regard this one also a Brahmana; for, the works 
have not departed from the body.”-— The Rsis said : “We do 
not know what has departed from it, after the departure of 
which we no longer call him a Brahmana.”— He said: “There 
was a holy place in the Naimisa-forest {Nimkehar), where the 
Brahmanas performed a sacrifice. This dead one was at that 
time of the sacrifice one of those Brahmanas, knew all the 
knowledge^ and performed the works. What has become of this 
knowledge of his ?” — At this the Rsis were perplexed, they 
approached him as pupils and said to him: “We do not know 
it ! Let us be your pupils, teach us !” — But he said smilingly : 
“That is surely against the grain that a lower one should have 
so great and noble persons as pupils !”— -The Rsis said : “If it 
is so, then do not accept us as pupils, but advise us whither we 
should go !” He said : “Those who live like children, have 
assembled in Kuruksetram {K'herk^hit); so get up and go to 
them; they will impart to you the truth about this.” 

At this the Rsis got up and went towards Kuruksetram to 
them who lived like children. As they reached there, the latter 


1. The Adyar ed. mentions the name Atreya at this stage itself, which 
is quite logical.— GBP. 

2. The Adyar ed. here contains a long list (repeated further on) of 
"acrificial rites which is absent in the Persian version.— GBP. 
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inquired after what they wanted and said : ‘‘We live like 
children ; why have you come to us, you who are great and old 
and wise and versed in the Veda? Here also are similar ones, 
who are old and wise and great and versed in the Veda and 
possessed of great richness ; why do you not go to them instead 
of to us?” — When the Rsis heard these words, they were per- 
plexed, they looked at one another and said : ‘‘He who advised 
us to approach you as pupils to their teachers, has sent us, and 
trusting in him we have come to you.” — “Then say what you 
want from us” they said. —And the ]R.sis said : “When the 
Brahmanas in the Naimisa-forest performed a sacrifice, there 
was among them one Brahmana descended from Atri, who 
knew all the knowledge^ and performed all works. Now, after he 
has died and his body fallen down, what has become of his 
knowledge?”— They said : “A custom has been handed down 
to us by our ancestors that we do not admit as a pupil anyone 
who has not already waited upon us for a year. If you are 
willing to stay here for a year and wait upon us, then we will 
talk to you.” 

And they remained there for a year and waited on them. 
Then they living as children said to the R.sis : “Now that you 
have waited upon us for an year, we will talk to you”.— And 
they took them by the hand and led them by a way along which 
the car-drivers passed with their cars; and they said : “O lovers 
of truth, do you see this?”— “What?” said they. —“The car” 
they said. —The Rsis said : “We indeed see the car, but why 
do you want us to see it ?”— They said : “As the car-horses, 
like sea waves, spring and run, similarly the car too springs and 
runs; whichever way the horses go, thither goes the car and 
brings the passenger to the destination. This is how it happens.” 
The R.sis said : “So it is, and all travel by the car, till they 
reach their destination in the evening.’" 

At this the driver pulled up the car, got down and un- 
harnessed the horses. Then they said to the ]R.sis : “Look, how 
now the car, like a sheer piece of wood, stands there, without 
going, running about or moving.” “What is it”, they asked. 


1. The long list of sacrificial rites is repeated here also in the Adyar 
ed.— GBP. 
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‘‘that has left the car, so that, instead of running, it stands 
motionless ?”— The Rsis said : “The car-driver has left it”.— 
At this they said : “Just as you are seeing the car standing 
motionless, after the car-driver has left it, similarly, O lovers of 
truth, this body also is motionless after the soul (Jivdtman) has 
left it. It is the soul which moves the body; the senses are the 
horses of the car, the sinews are the ropes which hold its parts 
together, the bones are the wooden parts, the blood is the oil which 
one drips in so that it would move; the work is the stick with 
which one drives the horses; the speech is the rattling of the car, 
the skin is its covering.— And just as the car-driver leaves the car, 
as a result of which it stands motionless, similarly the soul also 
leaving the state of wakefulness goes into the state of dream, 
and leaving the state of dream into the state of deep sleep 
(sufupti), which is of the nature of perception (prajm). And 
when the soul leaves this state also and liberates itself and does 
not return here any more and sets free the body, then this car 
of body stands motionless and no longer creaks, and gives out 
a foul smell, and they do not touch it, and dogs and crows and 
vultures and jackals lacerate it.”— 

There the l^sis understood what the truth is, and that it is the 
soul with whose departure the body becomes a corpse, and that 
the body is low and the soul is high and that the body can 
never be called high and the soul low. 

When the ?.sis had grasped this truth well, they touched their 
feet and said : ‘‘Verily, we have nothing good which we could 
offer and give you as a gift equivalent to what you have taught 
us. Here we stand with respectfully joined hands.”— 

The Rsi Chagaleya told this story and said these Mantras of 
the Veda : 

Just as a car without a driver 
Does not run, rattle and move, 

So also the body when 
It’s left by the departing soul. 

And as the implements of a car 
Are idle without a driver. 
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So also the organs of the body^ 
Are idle without the soul. 

And even though for the dead 
All his own people may mourn, 
Still they accomplish thereby 
Nothing of use to the dead body. 


1, The manuscript on which the Adyar ed. is based breaks off here in 
the midst of the third quarter. This shows how sometimes, may be rarely, 
even the Persian translation may be valuable for restoring the original text 
where the Indian sources fail. — GBP. 




VI. PANKL 
(Paingala-Upanisad) 

[The text of this Upanisad which, so far as known to us, was sought in 
vain up till now, we have discovered it as a part of Paingala Upanisad, 
admitted as No. 59 in the Muktika-collection. The first Adhyaya of this 
work, rich in contents, deals with cosmology, in a combined view of 
Vedanta and Samkhya, often reminding one of the Vedantasara, the 
second similarly the physiology, the third the ‘great words’, viz. tat tvam 
asi, and the reward of its meditation, the fourth finally the freedom of the 
liberated. From the initial portion of this fourth Adhyaya originates the 
text of the Pankl of the Oupnek’hat which evidently shrinks remarkably in 
the Sanskrit original. A comparison of it (as we reproduce it here word to 
word as much as possible and without taking into consideration the 
Oupnek’hat) with Anquetil’s translation provides us with a good example 
of the great liberty with which the Persian translators handled the text.] 

Then Paingala asked Yajnavalkya : *‘What does a man of 
knowledge do and how is his behaviour (s’/A/rz)?” 

Then Yajnavalkya said : "‘The seeker of liberation endowed 
with freedom from self-conceit rescues twentyone ancestors 
(kulam); the knower of the Brahman thereby alone hundred and 
one ancestors. 

Know the Atman to be a car-traveller. 

The body is the car. 

The Buddhi is the driver. 

Know the Manas to be the reins.^ 

The senses are called the horses, 

The sense-objects their roads; 

As swiftly flying divine cars 
The wise regard the hearts. 

What’s furnished with Atman, senses, body 
The Rsis call him ‘experiencer’ (Kath. 3,4). 

Through him, immediately comprehensible. 

Dwells in heart Naraya^ia. 


1. Kath. 3,3 The following verses are Kath. 3,4. in an expanded form. 
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After the termination of acts begun 
His doings are like a serpent’s slough. 

The souls change their house like the moon,^ 

When liberated, they have no house. 

Whether he casts off his body at a holy place or in the hut of 
an eater-of-dogs’-flesh, — he goes to absoluteness. 

Whether one offers him to space 
Or covers him with the earth, 

Such a man never wanders 
To another birth again. 

No fire-customs, no impurity (Manu, 11, 184), 

No meal-ball, no water-offerings. 

No offerings-to-the-deceased are needed 
By the Bhiksu who has become Brahman. 

Why cook, what is already cooked ? 

Why burn, what is already burnt ? 

When the fire of knowledge burns it. 

The body requires no customs. 

Until one outgrows the world-illusion. 

One shall obey the teacher. 

Shall respect as the teacher 

The teacher’s wife and the children too. 

One who has a pure heart and has become pure spirit should 
say : ‘I am he’ with patience,— ‘I am he’ with patience”. 


1. Candravac curate debt, sa muktas' ca aniketanab. As the moon lives 
m another lunar mansion every night, so also the soul in a different body 
in eveiy life. In Oupnek’hat the stanza is put at a wrong place and is 
completely misunderstood : se ipsian potest—similem lunae lumM effectum 
—ex ohscuritate monscientiae [?] ttberatum facere [“Itself it can— an effect 
Similar to the moon’s light — ^free from the darkness of ignorance make”]. 



VII. MRATLANKOUL 

(M^LTYU-LAfJGALAl UpANI|AD) 

[This Upanisad occupies itself with one of those Mantras (occurring 
often since ^tgv. 7,59,12 onwards), which are believed to be of service in 
‘the warding off of [premature] death’ {mxtymijayd). For this purpose the 
formula Taitt. Ar. 10, 12 is enjoined here. This is preceded by a formula, 
which forms the end of the Taitt. Ar. 10, 11 in the Atharva-recension, 
according to which the corrupt text had to be corrected. Every word of the 
formula, if forgotten, brings nearer the hour of death by a month. — The 
expression mrtyulangalam} ‘the plough of death’, which is handed down in 
the majority of manuscripts as the title, is probably to be explained in this 
way that the Death, as a hunter, sets his snares {pdsa) which he hides on 
the field under stubble and the bushes; by our formula, as by a plough, 
these snares are ploughed up and thereby rendered harmless. — Our transla- 
tion follows Col. Jacob’s edition {Indian Antiquary 16, 287), utilising the 
variants from Burnell’s edition mentioned by him.] 

Om! We will explain the Plough of Death. Of this formula of 
the Plough of Death, the metre is Anustubh, the divinity 
Kalagnirudra, the poet Vasistha: its application is at the 
approach of death which has Yama as its divinity (read : 
Yama~de vata-mrtyupasthdne ) . 

“Now the Yoga : my tongue is speaking sweet; I am not in 
the time, but the time itself.^ 

^tam satyarh param Brahma 
Purusarh kr^napihgalam 
Ordhvalihgam virilpdk^am;-- 
Visvarupdya namo namah I 

Orh, krdm krirh^ svdhd^ 

(As law, truth, highest Brahman, 

The dark-and-yellow Purusa, 

With Lihgam above, odd eyes [I invoke];— 

Salutation to him assuming all forms !)” 


1. Hdhgula^ is found in some editions, which seems to be presupposed 
by the Persian translator. — GBP. 

2. The words which follow next in the text are probably only an 
explanatory gloss; sphena — (read : sydma)—kapila-rupdya is an explanation 
of krs^apingalam. 
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One who recites this Mrtyu-lahgala [-Mantra] in the morning, 
at noon and in the evening is exonerated from a Brahmatia’s 
murder, from a gold-thief he becomes a non-thief, from a 
polluter of teacher’s bed a non-polluter, he is immediately 
freed from all major sins and minor sins. 

This formula, once recited, brings the same reward as eight 
thousand Gayatris; one who teaches it to eight Brahmanas 
goes to the world of Brahman and Rudra; one who does not 
impart it becomes spotted, scabby or has diseased nails. One 
who does not retain it when it is imparted to him, becomes 
blind, deaf or dumb. 

When death approaches, this formula is forgotten within 
six months before it; [if not, then] Yama, the venerable lord 
of justice, can be pacified by the aforesaid recitation of this 
great Mantra called Mrtyulahgala. 

From whom the word disappears. 

He dies after six months; 

After five, if satyam also disappeared. 

After four, from whom par am Brahma too; 

After three, if puru^am also disappeared 
After two, from whom kr^napihgalam also, 

From whom urdhvalihgam^ after a month. 

After a fortnight, when virupdk^am^ 

After three days, when visvarupam, 

Namo namah, immediately afterwards, 

—namo namah^ immediately afterwards. 



VIII. ARK’HI 

(Arseya Upanisad^) 


[The explanation of the name Ark" hi as Arseya (from m) given by 
Weber {bid. Stud. IX, 48) is to be certainly preferred to that as Arsikd 
(from r^ika) also given by Weber, Literaturgesch. 2. ed. p. 180, for the 
contents consist in a conversation of the five old-Vedic ]?.sis, Visvdmitra^ 
Jamadagni^ Bharadvaja^ Gautama and Vasistha on the nature of the 
Brahman. For the time of composition, the following remarks at the end 
that posteri tou K'hak rekheschir^ propter to invenire hunc dtma^ maschghouli 
igni Beischavantr fecerunt is conclusive in the first instance. By the Rsi 
K^hak is not to be understood Kapila (as Anquetil the author of the variant 
Kapl and Weber accept as possible), but Asvapati Kaikeya\ for he develops 
at Satap. Br. 10,6,1. Chand. 5, 11-24 (above) before six Brahmanas the 
doctrine of Agni Vaikvdnara as Atman Vaisvdnara. Following the model of 
this passage the five Rsis of our text define the Brahman successively as the 
atmosphere, the Akasa, the solar light, the light of the lightning and that, 
de quo non possunt dicere : hoc et illud est, where probably there was 
Yajnyavalkya’s formula netU neti in the text (Cf. Brh. Up. Brahma^ias 3 and 
9, Introductions, above). Further, back references, as the proofs show, 
down to the Prasna and possibly to the Mari(}tikya, seem to occur. For the 
rest, the bearing of the text is pretty ancient; we may recognise in it a 
beautiful echo of the thoughts of the ancient Upanisads.] 

Once the R.sis assembled to investigate the truth; not to 
refute one another, but to learn the truth from one another. 

There Visvdmitra spoke first to show off his knowledge : 
“What is on the earth and in the heaven, immovable, not 
contained in anything else, containing everything in itself, like 
the Akasa which, immovable, contains everything and is not 
contained in anything and in which the rumbling clouds, flash- 
ing with lightning, appear thundering terribly, — this I know as 
the Brahman. For even if one burnt it with fire and moistened 
it with water and bound it and fastened together with leather 
straps and beat it with iron hammers and pierced it with needles 
and embedded it on spikes and bored through it with iron nails 
and smeared it with mud and hewed it with the axe and stabbed 


1. Unpublished Upanisads^ Adyar, pp. 7-6. — GBP. 

2. Not found in the Adyar ed. — GBP. 
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in the heart, still all this would leave behind no trace on it, 
none can restrain it, none can go beyond it.” 

But the ]?.si Jamadagni did not approve of these words, for 
he thought that what is on the earth and in the heaven is 
transitory and is limited, because it is between the earth and 
the heaven, and he said : ‘'What you are talking about, that is 
the atmospheric world (antarik^aloka); this I look upon as an 
unfolded power (maliiman) of the Brahman, not as the Brahman 
for this atmospheric world is contained in it. One who 
worships this atmospheric world, which is its unfolded power 
and is contained in it, he is, like this atmospheric world, 
contained in the world and transitory. And one who worships 
this atmospheric world as the Brahman, he continually under- 
goes decay because he worships the unfolded power which is 
in the Brahman and does not know the Brahman.” 

And the other said : *‘What do you then know, which always 
persists and does not disappear ?” 

Then Jamadagni said : ‘«that wherein the earth and the 
heaven are, which has established in itself the earth and the 
heaven, and is not established in something else, which one 
cannot reach, not even so much as see, and which is not 
surrounded by anything else,-~this I know as the Brahman. 
For in it the world-lights revolve diversely and they do not 
disappear and do not fall down, also they do not go astray and 
are not tired; and if one were to run for his whole lifetime, one 
would not be able to reach it, not even so much as to see it. 

Some say;i it is the water (dpas); others : the darkness 
{tamas^ ?.gv. 10,129,2); yet others : the light; still some others : 
the Prapa; many : the Aka^a; yet some others : the Atman.” 

But the !Rsi Bharadvdja did not approve of these words and 
said : ‘"One who knows thus, does not thereby know the highest 
reality: for even this, which you know, is transitory; for what 
is within the world is limited and therefore imperfect, and it 
makes [limited and therefore} imperfect what is outside the 
world. Even this I look upon as an unfolded power of the 


1. This paragraph falls out of the tone of the whole text and thereby 
reveals its identity, pretty clearly, as an interpolation already present in the 
Sanskrit original. [It is found in the Adyar ed. also. —GBP.] 
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Brahman and not as the Brahman; it is the Bhutakasa (the 
space as element), which surrounds this world and is yet within 
[the Brahman]. One who worships this Bhutakasa, which is its 
unfolded power and is contained in it, he is, like this Bhutakasa, 
contained in the Brahman and transitory. And the one who 
worships this Bhutakasa as the Brahman, does thereby evil and 
continually undergoes decay. But one who knows this Bhutakasa 
as only contained in the Brahman and worships, he reaches the 
full old age and subdues^ everything.” 

And the other said : -‘What do you then know, which always 
persists and does not disappear 

Then Bharadvaja said : "That light, which is there in the 
sun’s disk and revolves continually and shines and glows and is 
very bright and directs everything towards itself, — this I know 
as the Brahman. For it is always like itself and appears the 
same from afar and near, and is turned towards all sides 
(Chand. 2,9,1 and the note); and even if one were to run and 
jump, in order to reach it, still he cannot reach it, he cannot 
even approach it. For in the vicinity it looks distant and from 
distance near, and nobody can conquer its greatness.” 

But the B-si Gautama did not approve of these words and 
said : "‘Even this is transitory; because its light lasts, only so 
long as it is connected with the sun’s orb. Also its light is 
perceived by a mere look by the wise and the ignorant, the 
unthinking, the laymen, whether they live on islands or in 
mountains, and even by those to whom the revelation of the 
scriptures has not reached ;2 but the light of the Brahman is 
not of this kind, for none, to whom it is not taught, can see it. 
I look upon the sun’s light as an unfolded power of the 
Brahman. Who thus knows the sun’s light as an unfolded 
power of the Brahman and worships [it] and the golden Man 
ipuru^a}, who is seen within the sun with golden hair, all 
golden down to the tips of nails,^— who worships the sun’s 

1. The reading before the Persian translator seems to have been 
vasiyan, in the Adyar text it is vasiyan : — GBP. 

2. The Adyar ed. reads names of certain uncivilized peoples here : 
JPundrah Suhmdh, Kulumbhd Damdd Barbarditi, — GBP. 

3. The agreement with the Chand. 1,6,6 is so far-going that we may 
well look upon this as a citation from this passage and translate 
accordingly. 
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light thus, he is great among all the beings, he is the foundation 
and the support of all, he reaches the full old age, and ev ery- 
thing lives in his shade. The sun, when he rises, cannot surpass 
the greatness of the Brahman, but is inferior to it and rises in 
obedience to its command (Cf. Kath. 4,9). Who now looks 
upon the sun as rising by himself, and worships, does thereby 
evil and continually undergoes decay. But one who knows the 
sun’s light as an unfolded power of the Brahman and worships 
and knows that he rises at its command, he enters the Light 
and reaches the full old age, and everything lives in his shade 
who, knowing thus, worships.” 

And the other said : ‘‘What do you then know, which 
always persists and does not disappear ?’’ 

Then Gautama said : “That shining and quivering lightning,, 
which appears near from a distance and distant from near,, 
which is not equalled by anything hurled in swiftness,— this I 
know as the Brahman.” 

But the Rsi Vasistha did not approve of these words and 
said : The lightning is recognized by the rumbling of the clouds 
and the flash and then it disappears. It is perceived by a mere 
look by the wise and by the ignorant, while they show it to one 
another; but the light of the Brahman is not of this kind, for 
none, to whom it is not taught, can see it; and one to whom it 
is taught, sees the light of the Brahman in his own heart, I look, 
upon the light of the lightning as an unfolded power of the 
Brahman, not as the Brahman. One who knows the lightning 
as an unfolded power of the Brahman and worships, he reaches 
the unfolded power, reaches the full old age, and everything 
lives in his shade.” 

And the other said : “What do you then know, which always 
persists and does not disappear ?’’ 

And Vasistha pondered over and said : “That, of which yon 
say : ‘It is not so, it is not so’ {neti^ neti\ that is the Brahman. 
This Brahman is the Atman, infinite, unaging, boundless; not 
external and not internal, all-knowing, of the form of light, 
without hunger and without thirst; he leads from ignorance 
over to the other bank (cf. avidydyah pararh pdrarh tdrayasU 
Prasna 6,8); he is the light in the heart; he is the lord of the 
universe, the commander of the universe, the sovereign of the: 
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universe (Brh, 4,4,22), the dwelling of the universe ; him nobody 
conquers; he is the creation and the dissolution of the creatures 
(cf. Mand. 1,5); he is the praise-worthy guardian of the 
universe. 

The descendants of [^Asvapatil Kaikeya worshipped^ the fire 
Vaisvanara as this Atman (Satap. Br. 10,6,1. Chand. 5, 11-24). 
As such they worshipped at the sacrifices Indra, because he 
grants help to the hosts and brings about sacrifices and is very 
great and accepts the offerings; he is the guardian of creatures, 
and everything approaches him and praises him with the 
formulas of the Veda. His treasure-house is this entire earth, 
he kills the demon Ahi. He is in the ocean, he grants everybody 
efficiency through his power; one who knows him, invokes him 
before every activity,’'^ 

When the B.sis heard these words of Vasistha, they agreed 
to it, that one must, therefore, know the Brahman, [they] paid 
him respect there and then and became his pupils. 

Salutation to Agni ! 

Salutation to Indra ! 

Salutation to Prajapati ! 

Salutation to the Brahman ! 


1. This reference is not found in the Adyar ed. — GBP, 

2. This paragraph is seen with considerable additions and omissions in 
the Adyar ed. ; moreover, it consists of verses there. — GBP. 




IX. PRANOU 

(PrAInIAVA Upanisad^) 

[A. Praitava^Upanisad {^dX is how the title is to be explained without 
doubt) is found in a manuscript form in Fort St. George (Taylor, Catalogue 
II, 472), in Tanjore (Burnell 33b), in Jammu (Stein’s Catalogue p. 31) and 
in Madras {Catalogue of the Government Oriental Manuscripts Library^ 
p. 52); the third cannot be our Upanisad, for in that case it would be 
fractional, since it consists of fourteen lines; whether the others, remains 
to be seen. Meanwhile we are attempting to sift out from the diffused and 
probably here also strongly interpolated Persian-Latin translation a 
conjectural text of the original work. But we remark that this attempt is 
a completely hypothetical one, particularly considering the abstruse contents 
of the work. It is divided in three Brahmapas : the first considers the 
Prapava, i.e. the syllable Om according to its letters and sounds and its 
indispensability at the beginning of every Vedic study and the sacrifice; — 
the second Brahmanam confirms this indispensability through a myth; — 
the third makes the Prajapati answer thirtysix questions concerning the 
Om-sound. Here also the more coherent presentation of the answers seems 
to be the original and the prefixing of the thirtysix questions a later sub- 
scription of the contents (cf. Prasna 4, above). We have tried as far as 
possible to correlate questions and answers through common numbering; 
but already Anquetil (II, 748) no more knows now to help; several passages 
are partly misunderstood, and partly not understood at all even by him or 
quite probably by his Persian predecessors. We can scarcely hope that we 
have always hit the mark in our attempt to bring about clarity everywhere. 
But the picture of the Upanisad as given by our translation will essentially 
be a correct one. [After Bloomfield’s discovery, as said in the Foreword, of 
the Sanskrit text of the Prapava-Upanisad in the Gopatha-Brahmapam U 
1, 16-30, we have added in this second edition a translation of the 
occasionally difficult and considerably corrupt Sanskrit original running 
throughout side by side with our original translation from Anquetil 
Duperron, because a comparison of the two versions is not without 
interest.] 


First Brahmaintam 

The Brahman created Brahman in a lotus-flower. The latter 
deliberated : ‘‘Which is the one word by which all desires are 
obtained and all worlds, gods, Vedas, sacrifices, rewards of the 
sacrifices, everything movable and the immovable is known 


1. Adyar ed., pp. 32-77.— GBP. 
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—And he practised Tapas. After he had practised the Tapas, 
he saw that syllable, which consists of two letters and four 
moras, which is all-encompassing, all-ruling, ever new, the 
Brahman. Then he obtained all desires, all worlds, gods, Vedas, 
sacrifices, a^l the movable and the Immovable. 

Through the first letter he perceived the water (dpas) and the 
acquisition (dpti); through the second the fire and the light. 

The first mora, the u-sound, is the earth and the fire, the 
plants, the ?.gveda, bhur, the Gayatri, the ninefold Saman, the 
East, the spring and with reference to the self, the language, 
the tongue and the speech. 

The second mora, the if-sound, is the atmosphere and the 
wind, [the Yajurveda], bhuvar, the Tristubh. the fifteenfold 
Saman, the West, the summer, and with reference to the self the 
breath, the nose and the smell. 


Pratfava Vpanifod 

(From the Gopatha-Brahmapam I, 1,16-30.) 

First Brdhmanam={Gop.^l, 1,16-22.) 

16. The Brahman created Brahman in a lotus-flower. This 
Brahman, when he was created, hit upon the idea : “Which is 
the only syllable, through which I can obtain all desires, all 
worlds, all gods, all Vedas, all sacrifices, all speech, and all 
rewards and all beings, movable and immovable ?”— And he 
practised the Brahman-conduct. Then he saw the syllable ‘‘Om”, 
which consists of two letters and four moras, which is all-encom- 
passing, all-ruling, ever new, the Brahman, the exclamation 
signifying the Brahman, having Brahman as its divinity. By 
that he obtained all desires, all worlds, all gods, all Vedas, all 
sacrifices, all speech, all rewards and all beings, movable and 
immovable. 

Through its first letter he obtained the water and the mois- 
ture [read : apas snehanca}; through its second letter he 
obtained the fire and the lights. 

17. Through its first phonetic mora he obtained the earth, 
the fire, the plants and trees, the ?.gveda, the exclamation 
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The third mora, the m-sound, is the heaven and the sun, the 
Samaveda, svar^ the Jagati, the seventeenfold Saman, the North, 
the rainy season, and with reference to the self the light, the eye 
and the sight. 

The fourth mora, the Anusvara, is the water and the moon, 
the Atharvaveda, janas, the Anustubh, the twentysevenfold 
Saman, the South, the autumn, and with reference to the self the 
heart, the knowledge and the known. 

The reverberation is the Vedahgas, creation and dissolution, 
the Veda-discourses, the great formulas, the Upanisads, the Vedic 
injunctions, the seven Vyahrtis, the seven tones, and art, dance, 
speech and music; and the songs of Citraratha and the other 
[Gandharvas] ; the lightning, the Brhati, the thirtythreefold 
Saman, the direction above, the four months of the remaining 
seasons, and with reference to the self the ear, the voice and 
the hearing. 

This Pra^iava, the one syllable, originated before the Tapas, 
is the Brahman, the seed of the Veda; all Mantras have sprung 
from this Pra^iava. 


[read: vyahrtim} bhur^ the Gayatri metre, the Stoma Trivrt, the 
eastern direction, the season of spring, and with reference to 
the self the speech, the tongue and the taste, these organs. 

18. Through its second phonetic mora he obtained the 
atmosphere, the wind, the Yajurveda, the exclamation bhuvar^ 
the Tristubh metre, the fifteenfold Stoma, the western direction, 
the season of summer, and with reference to the self the breath, 
the nose and the smelling of the odour, these organs. 

19. Through its third phonetic mora he obtained the heaven, 
the sun, the Samaveda, the exclamation svar, the Jagati metre, 
the seventeenfold Stoma, the northern direction, the season of 
rain, and with reference to the self the light, the eye and the 
sight, these organs. 

20. Through its phonetic mora va-(?) he obtained the water, 
the moon, the Atharvaveda, the stars, as the sound Om their 
own self, as the sound janar that of the Angiras’, the Anustubh 
metre, the twentyonefold Stoma, the southern direction, the 
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And this is the work of the Prariava : When one studies the 
Vedas without Tapas, attendance on the teacher, or at a 
forbidden time, then their power declines and they do not 
remain; but through the Pranava, which is the essence of the 
Atharvaveda, they get back their power and remain again. And 
just as a child at birth, if its position is disastrous, kills the 
mother, and if it is favourable, frees her, similarly in the case of 
study the Mantras go well by the Pranava and remain and in 
the case of the sacrifice, through the Pranava the sacrifices 
become faultless. 

Therefore it is said : “The Pranava is the one syllable which 
they utter at the beginning of every sacrificial act and at its 
end.’’ 


The syllable of the hymn in the highest heaven. 
Supporting on which the gods all are enthroned, 

If one doesn’t know it, whafs the use of the hymn? — 
We, who know it, are assembled here.^ 


This syllable is the Pranava. 

He who has a desire, may observe abstinence for three nights, 
sleep on straw, sit silently facing the East and every night he 


season of autumn, and with reference to the self the Manas, the 
knowledge and the known, these organs. 

21. Through the hearing of the w^-sound he obtained the 
epic and the mythological poems, the Veda-discourses, the 
Narasamsa songs, the Upanisads, [the contents] of the Vedic 
injunctions, the [seven] exclamations vrdhat, karat, guhat, mahat, 
tat, sam and om, the various kinds of string music, salutary 
owing to its tunes, the [seven] tunes, dance, song and music, 
he further obtained the divine song of Citraratha, the light of 
lightning, the Brhati metre, the three-times-ninefold and thirty- 
threefold Stoma, the firm direction above, the seasons of winter 
[hemanta'] and post-winter [sisira], and with reference to the 
self the ear, the sounds and the hearing, these organs. 


1. ;^gv. 1, 164,39; the last line is misunderstood by the Persian 
translators, unless they had a different reading before them. 
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should go over the Pranava mentally a thousand times; then he 
will receive his desired object and will obtain the fruit of his 
sacrificial acts. 


Second BRAHMAi<rAM 

When Sudha,^ the city of Indra, was stormed on all sides by 
the Asuras, the gods were afraid and said : “Who will conquer 
the Asuras?” They said to the Om-sound, the first-born of the 
Brahman: ^ ‘You are the strongest amongst us; let us conquer 
the Asuras through you !*’— “What will be my reward?” said 
he. — They said : “What do you demand?” — The Pranava said : 
“That they shall not study the Veda without first uttering me; 
and that if they do not utter me first, the study of the Veda 
shall not bring any fruit !” — “Let it be so”, said they. Then the 
gods attacked from the place where the sacrifice was, from the 


22. This !Rg-verse consisting of only one syllable originated 
as the Brahman before Brahman and Tapas as the Atharva- 
seed of the Veda; from it the Mantras originated. This 
[Pranava] however, verily, when one makes the Mantras defec- 
tive or injures them or makes them unusable by studying them 
without Tapas, unobediently at a forbidden time, then it 
restores them to their power through the energy of the 
Atharvan; the Mantras could turn towards me [inimically], 
just as the embryos could wish to kill [rtdji: abhijighamseyus] 
the mother, [so he thinks] and he first employs the Om-sound 
and restores it to its powers through this it is also employed 
before the sacrifice and after so the sacrifice spreads through it 
on all sides. 

This very thing is said in a verse: 

“She, who is employed first. 

On the syllable of this Vedic ]R.c in the highest heaven”... 

(Atharvav. 9,10,18=1,164,39).2 


1. Sudhdyam^svarge (Sayapa to Ait. Br. 3, 47, 8). Weber thinks of 
Sobha (cf. Ind, Stud. II, 38n.) 

2. Actually only the second line is found at the Vedic place mentioned. 

—GBP. 
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north (above, Chand, Up. 4,17,9, note), said ‘‘Om !’’ and 
defeated the Asuras by the help of the Pra^iava. 

Therefore one says the word Om in all sacred activities, and 
one who does not know it, he is not capable of accomplishing 
the activity; but one who knows it, he has the Veda in his power. 
That is why when one utters it at the beginning of the Rgveda, 
it is the J^gveda, of the Yajurveda; the Yajurveda; of the 
Samaveda, the Samaveda. And in every work, because one 
utters Pranava at the beginning that is its form,— the form of it. 

Third Brahmai^am 

They asked [Prajapati] with regard to the Om-sound : 

1. Which is its root (Prakrti)l 

2. What its pronunciation ? 

3. How does it get into the Sandhi ? 

4. Should one treat it as masculine, feminine or as neuter ? 

5. Is it singular, dual or plural ? 


When a Brahmapa has a desire, he should repeat to himself 
this syllable a thousand times, after he has observed abstinence 
for three nights and sat silently on the straw, facing the East; 
then all his desires come true and so also all his sacrificial acts. 
— Thus reads the Brahma^am. 

Second Brdhmariam==Go^, B. I, 1,23. 

23. There is a city of Indra by name Vasordhara (Goods’ 
flood); the Asuras stormed it on all sides; then the gods were 
afraid and said: “Who will ward off these Asuras?” — They saw 
the Om-sound, the first-born son of Brahman. To him they 
said : “Let us conquer these Asuras with yourself as the 
mouth !”— He said : “What will be my reward?” — “Choose a 
gift”, said they. — “I will choose it”, said he. And he chose a 
gift : “The Brahmanas shall not recite the Veda-word without 
uttering me first, and if they do not utter me first, it shall be 
ineffective (nfern/zmaw)!” — “Let it be so” said they. Then the 
gods came into a close combat with the Asuras from the 
northern side of the sacrificial place and the gods defeated the 
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6-13. Can it be put into the case-relations: 6, 

7. ‘‘from it”, 8. “with it”, 9. “in it”, 10. “by it”. 11. “out 
of it”, 12. “to it”? 13. and through which suflSxes are 
these relations with it shown ? 

14. Is it to be uttered in a low, medium or loud tone ? 

15. Is its meaning changed if a sound is prefixed to it [e.g. in 
som, Taitt. Up, 1,8], and can its sounds be modified [e.g. 
in prolating, Atharvasikha 2, or the substitution of the 
Anusvara m in the place of m with Virama] ? [The sense is 
uncertain, for the answer which follows is incomplete.] 

16. What is its interpretation? What is after it and after what 
is it formed ? 

17-21. How many Matras has it ? How is it composed ? How 
many signs has it ? How many sounds ? What is it 
followed by ? 

22. With which organ is it uttered ? 

23a. How is it uttered ? 23^. How is its pronunciation taught ? 

24. Which is its metre ? 

25. What is its colour ? 


Asuras from the place of the Agnidhriya fire by means of the 
Om-sound. 

Because they defeated them, therefore the Om-sound is uttered 
first, and one who does not know the Om-sound, he is power- 
less; but one who knows it, he has the Veda- word in his power. 
That is why the Om-sound is the B.c in the ?.c, the Yajus in the 
Yajus, the Saman in the Saman, the Sutram in the Sutram, the 
Brahmanam in the Brahmanam, the Sloka in the Sloka, the 
Pranava in the Prariava. — Thus reads the Brahmanam. 

Third Brdhma^am=^Gop. B. I, 1,24-30. 

24. We are asking questions about the Om-sound : 

1. Which is its root ? 

2. Which is its stem ? 

3. What is its connection with noun and verb (ndmdkhydtam)! 

4. What is its gender ? 
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26. What is its main effect ? 

27. How frequently is it uttered? 

28. Which narration serves as its explanation? 

29. In which sound [of Om] is the ^^gveda, in which the 
Yajurveda, in which the Samaveda? 

30. Why do the reciters of the Veda first utter the Prapava? 

31. Which is its divinity? 

32. Which is the right time to say it? 

33. What is the explanation of its sounds? 

34. Which is its abode (loka)! 

35. And which is the place, where it sprang up? 

36. With what is it connected in the body? 

Prajapati said : Splitting these thirtysix questions I will explain 
the Pranava. 


5. What its pronunciation ?i 

6. Which its case ? 

7. What its suffix ? 

8. What its accent ? 

9. What its preposition ? 

10. What its particle ? 

11. What its analysis ? 

12. What its modification ? 

13. What its element that undergoes modification ? 

14. How many moras has it ? 

15. How many letters ? 

16. How many syllables ? 

17. How many words ? 

18. What is its consonantal euphony ? 

19. What effects augmentation of its reverberation [read : nada] ?*■ 

20. Its phoneticians? 


1 . ‘Aussprache’, vacanam should rather mean number. — GBP. 

2. Deussen’s proposed emendation and interpretation are questionable, 
Sthsna, ampradana and kararyi respectively mean (1) point of articulation,. 
(2) mode (or effort) and (3) the organ (i,e. the mobile organ of articulation). 
But see 27. below. — GBP. 
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1. Its root is apy according to others < 2 v; according to the 
former it surrounds (dpnoti)^ according to the latter it supports. 
But the surrounding is more than supporting; and ap (the 
water) is so called because, like Brahman, it surrounds. 

2. Its pronunciation is joint or separate; whether the letters 
are pronounced jointly or separately, it gives the same meaning. 

3. The sounds, with which it enters into the Sandhi (a, fl), 
give up their pronunciation, but maintain their meaning (Pan. 
6.1.95). 

4. It undergoes no difference in pronunciation as masculine 
or feminine, (is uttered with a loud voice^) and can be construct- 
ed with a masculine, feminine or neuter [adjective] equally well. 

5. (The answer is inserted in 23). 

6-13. It can be put into the case-relations 6. “if’, 7. ‘‘from if’, 
8. “with if 9. ‘‘inif’ 10. “by if 11. “out of if’, 12. “to 
it”. 13. In all these cases it remains the same (without suffix). 

14. (The answer is inserted in 23.) 

15. (The answer is inserted in 23.) 


21. As what do they pronounce it? 

22. Which is its metre? 

23. What is its colour? 

Thus read the prior questions. Now follow the latter: 

24. Its formula? 

25. Its ritual? 

26. Its Brahmanam? 

27. Its Rc? 

28. Its Yajus? 

29. Its Saman? 

30. Why do the Brahman-teachers place the Om-sound at the 
beginning? 

31. What has it as its divinity? 

32. What its luminary-principle? 

33. What its etymology? 

34. What its place? 


1. Answer to 14; out of place here. 
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16. The a (in ap ‘water’) becomes o, and the p m and out of 
these two signs, the sound o^m is formed. 

17-21. Its Matras are three u, m. It is uttered (above, 
Atharvasikha 1) with three reverberations (mad=nddal). The 
reverberation is its fourth element. Thus it consists of three and 
a half Matras. 

22. It is uttered with the lips. 

23a. por the throat is widened, for m the lips are closed; — 
(Answer to 19:) It has two marks notone; — (Answer to 15:) The 
addition of the Virama does not change its meaning; — (Answer 
to 14:) It can be uttered in a low, medium or lord tone;-— 
(Answer to 5 :) It can be used as singular, dual or plural. 

23^. The ancestors have thus uttered and handed it down, so 
that the students need not ask such questions ; for they know 
that its pronunciation can be learnt by merely hearing. 

Now among the juniors in Kanyakubja there was the learned 
Anheh, who discussed with the wise similar questions. And he 
asked the R.sis: “Which is the way to pronounce the Pranava 


35. Which its origin? 

36. What its connection with the self? 

These are the thirtysix questions. The earlier and later form 
three groups, each consisting of twelve; according to these we 
will explain the Om-sound. 

25, Indra asked Prajapati: O holy one, consecrating myself 
[by taking the fuel-sticks], I ask you. — Ask, my dear, so said he. 
—What is this Om-sound ? Whose son is he? What is its metre ? 
What is its colour? And as what does the priest reach that 
Brahman? For it is for that reason that he immolated first [as it 
were] that Om-sound which brings welfare. In the ^.gveda the 
Om-sound is with the Svarita tone and monosyllabic; in the 
Yajurveda the Om-sound is with the three accents as its tone 
and monosyllabic; in the Samaveda the Om-sound is with the 
long-drawn tone and monosyllabic; in the Atharvaveda the Om- 
sound is with a short tone and monosyllabic; with Udatta as 
the tone it is dissyllabic, viz. as a and u\ there are three and a 
half moras, for which there is an indication in the w-sound, as 
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badly, so that one knows that it is badly pronounced ; and which 
is the way, of which they say, it is correctly pronounced?” [And 
they answered] : ''There are six characteristics of its pronuncia- 
tion: place of its articulation, mode, correctness, quantity, 
duration and the acts in which it is to be uttered. For that they 
praise the speaker. But one who does not know these six, cannot 
pronounce the Pranava correctly.” 

24. Its metre is the Gayatri; for the gods pronounce it in one 
word. 

25. Its colour is white (see above Atharvasiras 5 and Atharva- 
sikha 1). 


they say (?). As regards the first mora, it has Brahman as the 
divinity, is red in colour, and one who meditates over it con- 
stantly, goes to the abode of Brahman. As regards the second 
mora, it has Visnu as the divinity, is black in colour, and 
one who meditates over it constantly, goes to the abode of 
Visnu. As regards the third mora, it has Isana (Siva) as the 
divinity, is brown in colour, and one who meditates over it 
constantly, goes to the abode of Isana, As regards the three- 
and-the-halfth mora, it is dedicated to all the divinities, goes 
into the ether when it manifests itself and resembles a pure 
crystal in colour; one who meditates over it constantly, he goes 
to the nameless abode and it is the origin of the Om-sound. If a 
Brahmana does not know this, then a repeated initiation by the 
teacher is [necessary] ; therefore the word of our Brahmanam 
is to be taken care of like a firebrand which is not to be touched 
(aldtavyo),^ Its family? He is a son of Brahman; its metre is 
Gayatri, its colour white. He is preferably masculine [pumsa 
vatso'^JK Rudra is its divinity. Such is the Om-sound of the 
Vedas. 

26. Which is its root? the root is dp; some think it is av. But 
the semantic accord is closer than the formal accord ; so it 


1. H.C. Patyal (unpublished dissertation on the Gopatha-Brahraana) 
translates: “He is of the lineage of Latavya” (i.e. a descendant ofLatu). 
The text still remains obscure. — GBP. 

2. ‘male-calf’ (Patyal).— GBP. 
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26. The way of its effect is that it is uttered at the beginning. 

27. Twofold, is the answer [is the Om-sound to be uttered, viz. 
firstly (if we have understood the passage correctly) in the form 
of the four Vydhrtis^ secondly as the Pranava]. 

1. There are the Mantras, the Vidhis and the Brahman as 
parts of the Vedas, viz. of the R.gveda, Yajurveda, Samaveda; 
and the Atharvaveda, whose glory (mahiman) is the Pranava. 
What is uttered at the beginning of the four Vedas is particularly 
the glory of rhe four Vedas. These are four words: Om at the 
beginning of the Atharvaveda, bhur of the Rgveda, bhuvar of the 
Yajurveda, svar of the Samaveda. II. But the glory of all is Om, 
in so far as it is uttered at the beginning of all the four Vedas; if 
not, their power decreases, and they do not yield any fruit. 


comes from dp and means that the Om-sound surrounds \dpnoti\ 
everything. That it is a radical compound, corresponds to the 
fact. A nominal stem is not noticeable. The name suffix 
[for m\ is pertinent^ and the grammarians mention it expressly 
under the exceptions. It is an adverbial compound (avyaytbhutam); 
this name is significant and means that as such it never changes. 
For it is said : 

What remains the same in the three genders. 

In all cases and numbers 

Remains unmodified, is called indeclinable (avyayam). 

(Mahabhasyam 1,1,38, p. 96, 16.) 

Which is dropped as a changeable element? A vocalisation takes 
place. Of the root dp, the letters d and p must be modified. In 
its initial the Om-sound is modified; the second element is the 
sound m. Thus the monosyllabic (9w-sound consisting of two 
letters results as Om, 

27. How many moras? The initial contains three moras, for 
it becomes pluta at the beginning the 7?2-sound is the fourth 
mora. What is its place? The two lips are its place, and as effect- 
ing the augmentation they are a twofold place. The dipthong 
[au\ and the low-sounding a come out of the throat with the 


1. Of vedic recitation. — GBP. 
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28. After the passing of XhtSatyamdLnd the Treta, at the begin- 
ning of the age Dvaparam the Rsis discussed: ‘"Now they will per- 
form sacrifice without sufficient knowledge of the Rg-, Yajur- 
and Samaveda and their work will be defective and without fruit; 
how may such a harm affect the works ?” They were seized with 
fear for the ancestors had not left any instructions as to what is 
to be done, should the Vedas become fruitless. And they said: 
‘‘Come on. Let us go all together to Atharvan, worthy of 
veneration^ and request him to grant us freedom from fear, and 
instruct us in this matter.” And they thought: “How will he talk 
to us, if we do not approach him submissively ?” And they went 
thither and approached him in submissiveness. But having 
admitted them as pupils Atharvan said to them: “My pupils 
utter at the beginning of the study of all the Vedas that great 
word which stands at the head of the Veda which is named 
after me; thereby the Mantras of the Vedas bring fruit. If you do 
not say the beginning of the Atharvaveda in the works of your 
Vedas, then your works will be defective and fruitless and will 
harm him who offers and also him who makes offer. Therefore 


[consonantal] supplementation mentioned earlier. The first stands 
there to bring about an open sound, the second [m] stands 
there to bring about a consonant. A consonantal euphony does 
not take place. As far as the verbal form, preposition, grave, 
circumflex, gender, case and the pronunciation^ are further 
concerned, it is given by the old teachers studying its consti- 
tution, who say: “One learns it only by hearing, one does not 
ask about a cause”. But the wise Pancalacauda of the opposite 
party asked them and said: “You should some time point out to 
me by turn and individually {am u ptthagl^) the mistakes which 
one is likely to commit in the matter of the Udgitha” Therefore 
one should be attentive to the division according to letters, 
syllables, words and signs; one thus holds in honour the speech 
which is prized by the wise. Therefore we discuss the cause, 


1. See our note under 5.— GBP. 

2. The Bibliotheca Indica ed. reads babhuvath vu prthag^ the Adyar ed. 
habhmambuh p®. The text continues to be obscure. — GBP. 
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teach your descendants, to do so; thus the Rg-, Yajur- and the^ 
Samaveda will bring fruit”. Then the Rsissaid: ‘‘Beit so, 
O venerable one; we are free from fear and grief and are full of 
joy.” 

29. (The answer is missing; it is to be gathered from the* 
Brahmavidya, Atharvasikha 1 and the First Brahmanam of this 
Prana va-Upani sad .) 

30. Therefore it happens that the students of the Veda 
utter the great word Om before the Mantras, works and the 
sections of the Veda, viz. of the ]R.g-, Yajur- and Samaveda. 

31-34. When they utter the Pranava at the beginning of the 
!Rgveda, its divinity is Fire, its light the Prapava, its metre the 
Gayatri, its place the earth; and they begin with the first verse 
of the Rgveda, because it praises the fire (Rgv. \^\^\\ agnim 
lie etc.) 

And when they utter the Pranava at the beginning of the 
Yajurveda, its divinity is Wind, its light the Pratiava, its metre 
the Tristubh, its place the atmosphere, because it praises the 
rain (Vaj. Samh. 1,1,1: [=vr:r/ya/] tvd etc.) 

And when they utter the Pranava at the beginning of the 
Samaveda, its divinity is the Sun, its light the Pranava, its metre 


because we believe that this contributes to the health of letters 
and we, who know the six Vedangas, study it in this way. 

What is its metre ? Its metre is the Gayatri, for the Gayatri 
of the gods is declared as mono-syllabic and white in colour. So 
much about the two groups of twelve each. This therefore is 
its analysis, the explanation of the meaning of its root, its 
phonetical treatment and explanation of its metre. Now as far 
as the last two groups of twelve each are concerned, the esoteric- 
teaching of the Veda [regarding the Om-sound] has been 
explained. Formula, ritual and sacred speech are found in the ^g-, 
Yajur-, Sama- and Atharvaveda, but this is a sacred exclama- 
tion as it is used in turn in the four Vedas, viz. the exclamations: 
Om bhur, bhuvar and svar. 

28. As a means to put to the test the non-circumspect, the 
following is handed down. At the beginning of the Dvdparam 
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the Jagati, its place the heaven, and they begin with the first 
verse of the Samaveda, because it praises the fire (Samav. 1,1,1 r 
agna' dydhi etc.) 

And when they utter Pranava at the beginning of the Atharva- 
veda, its divinity is the Moon, its light the Pranava, its metre 
all metres, its place the water, and they begin with the first verse 
of the Atharvaveda because it praises the water (Atharvav. 1,6,1^: 
Sam no devir etc.) 

35. This is the water from which everything movable and 
immovable has sprung up. Therefore everything is water, one 
should know, and everything Atharvaveda. Therefore the water 
and the Pranava is the same; for the water is called ap and ap 
is, as o, the initial sound of the Pranava. Therefore the Rsi 
Vyasa has said, those who follow the injunctions of the 
Atharvaveda, do not study any Veda on the last day of the 
month of ^rava^a, because it will not bring any profit. There- 
fore one who desires to claim the Vedas should study the 
Atharvaveda; without this, it is profitless. The Samaveda is 


age a particular p.si, author of a fault just here, hit upon an 
idea of drinking Soma by means of the three Vedas and thought 
that that should suffice. The consequence of this was that the 
Yajur- and the Sama- songs lost their lustre. Then the 
great Rsis lamented and said: "We have come to great grief and 
fear, and that [which is to be done] is not transmitted by the 
ancestors. Come on. Let us go all together to [Atharvan] worthy 
of veneration”. [The latter said to them:] "‘I shall be the shelter 
of all of you”,-~“Be it so” said they and stood silently. ‘"Not, if 
you do not approach submissively’’, said he. "We will approach 
you submissively” they said and prostrated themselves before 
him. But after admitting them as pupils he said: “You should 
employ every time as the beginning the exclamation proper to 
me; that is how they recite, those who are my pupils. 

The Soma is not to be drunk except by those who knows the 
Bhrgu-and the Angiras-formulas (the Atharvaveda); otherwise 

1. This is the reference to the current Saunaka recension. The stanza 
is 1,1,1 (and hence the symbol of the Atharvav.) in the now discovered 
Paippalada recension,— -GBP. 
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the greatest^ because it brings the fruit if one reads it with Tapas; 
but the Atharvaveda brings this fruit even without Tapas. There- 
fore, one who studies the Atharvaveda knows the three other 
Vedas also, for they are contained in it. — Thus reads the 
instruction of the Veda. 

36. But the main result of the Atharvaveda is that one suffer- 
ing from the ignorance of the Atman is cured by the Pranava 
which is the beginning of the Atharvaveda. And it is the fruit 
of the meditation of the Pranava that one becomes the pure 
Atman. By meditating over the Pranava one should unite in 
the heart the individual and the highest soul; then one leaves 
all scriptures and remains as consisting of the highest Atman: 

am Om! this is the state of the submerging; in this state one 
lets go all duality and obtains indistinguishable submerging (nfr- 
vikalpa samadhi), in which one remains without ‘T” and without 
‘‘this” as the pure Atman. 


the sacrificial priests perish, the scrificer is covered with impu- 
rity and the holy scripture also remains dusty. So you should 
teach it in an ever continuing tradition to each coming genera- 
tion, then the lustre will not be lost”. — “Beit so, be it so, O sir”, 
with these words they assented him, prospered and were free 
from grief and fear. Therefore the teachers of Brahman employ 
the Om-sound at the beginning, 

29. What divinity has it? For the Res the divinity is Agni, the 
same the light-principle, the Gayatri the metre, the earth the 
place. Agnim lie purohitam yajndsya devdm rtvijam, hotdram 
ratnddhatamam Rgv. 1,1,1), beginning with these words they study 
the R.gveda. 

For the Yajus’ the divinity is Vayu, the same the light the 
Tristubh the metre, the atmosphere the place. I^e tvd urje 
tva^ vdyava sthadevo vak savitd prdrpayatu sresthatamdyakarmane 
(Vaj Samh. 1,1,1), beginning with these words they study the 
Yajurveda. 

For the Samans the divinity is Aditya, the same the light, the 
Jagati the metre, the heaven the place, Agnd' dydhi vitayegmdno 
havyaddtaye, ni hotdsatsi barhlsi (Samav. 1,1,1), beginning with 
these words they study the Samaveda. ' 
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One who has understood these questions well becomes omni- 
scient, he knows the answer to all questions. 


For the Atharva-songs the divinity is the moon, the same the 
light, all metres the metre, the water the place. Sam no devlr 
abhistaye (Atharvav. 1,6,1),^ beginning with these words they 
study the Atharvaveda. The whole host of beings, movable and 
immovable, springs from waters, therefore everything has come 
from water, everything comes from the Bhrgu- and Ahgiras- 
songs. The other three Vedas have gone into Bhrgu- and 
Ahgiras-songs. Therefore, the water is called ap, and the origin 
of waters is from the Om-sound. Therefore Vyasa^ said for- 
merly : ‘‘Onewho is initiated by a knower of the Bhrgu- and 
Ahgiras-songs, should study the other Vedas, but even without 
being initiated by another, one may study the Bhrgu- and 
Ahgiras-songs.”3 Also in the Samaveda a supplementary text 
says : “Therefore also one who learns as the Brahman-student 
the Bhrgu- and the Atharvan-songs, he has thereby learnt 
everything” — Thus reads the Brahmatiam. 

30. With reference to the self : 

The Om-sound is the healing of the Atman and the liberation 
of the Atman. Shutting his Atman in himself one should 
meditate on the thought, based only on the union with it, 
[thought] of its [of the Om-sound] real sense then one elevates 
oneself above the Vedas and obtains the full reward of the 


1. This is the reference to the current Saunaka recension. The stanza 
is 1,1,1 (and hence the symbol of the Atharvav.) in the now discovered 
Paippalada recension. — GBP. 

2. In the Adyar ed. the Upanisad ends abruptly with caitasmad Vydsahy 
the editor there however does not seem to be aware of the abrupt 
termination .—GBP. 

3. Deussen’s translation of this last clause is not quite correct. (Had 
he a different reading before him ?) Patyal (ibid) translates better : “and 
he who is consecrated elsewhere, should not study the Veda of the Bhrgus 
and Angiras.” — GBP. 

4. I have translated Deussen literally. The sentence remains obscure. 
Unconvincing is Patyal’s translation also ; “Having stopped the anxiety 
about creatures, (which is) the only union (with Om), he should think 
about the (supreme) spirit*” — GBP, 
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highest inner self; that is the meaning [of the Om-sound]. One 
who meditates on it [Om-sound]^ subjected to reflection, having 
the nature of knowledge, through corresponding questions 
and answers, appropriate to the word, he is an expert, powerful 
and wanted at every Vedic conference. — Thus reads the 
Brahmanam. 


X. SCHAVANK 

(Saunaka Upanisad)^ 

[The wise “Schavank”, to whom the teaching of this Upanisad is 
attributed, is without doubt Saunaka (cf. Oupnek’hat I, 375 with the Mupd. 
1,1,3, above), although a Saunaka Upanisad, as far as we know, is nowhere 
•else mentioned. The legend imitated from the old myth of war between 
the Devas and the Asuras forms the contents in order to glorify the Om- 
sound {pranava). The demons attack thrice, at 1. Pratahsavanam, 
2, Madhyandinasavanam and 3. Trtiyasavanam the sacrificial priests and 
receive from them as settlement. 1. drops of sacrificial clarified butter, 
2. sacrificial water, 3. tips of sacrificial grass with which they thrice defeat 
the gods headed by 1 . Vasus, 2. Rudras, 3. the Jagati, and since these do 
not feel sufilciently strong, Indra prefixes them every time with the Om- 
sound, as a result of which the demons are defeated. But twice the demons 
recover from their defeat while the Pranava, ashamed of showing himself 
to the gods, withdraws himself from the Matras into the reverberation 
(cf. also the Chand, 1,4), and only the third time, when he appears in his 
full glory, he defeats the demons for ever. 

The Prapava- and Saunaka-Upanisad are closely connected in purpose, 
contents and bearing; in the glorification of the Om-sound they go farther 
than all other TJpanisads received by us and as such are not without 
interest. Unfortunately, even now the latter had to be understood only 
through the muddy medium of the translation of a translation,^ both of 
which, the one through excessive freedom and the other through excessive 
faithfulness, have equally contributed much to disfigure the contents. We 
may hope to have reconstructed correctly the original text on the whole; 
but in many individual cases we were left to our own guess and we cannot 
everywhere assume responsibility for having handled it correctly.] 

The gods and demons were preparing for war; Indra however 
had not yet joined the gods. 

1. In the morning pressing the gods placed the ?.sis and the 
Vasus in front to conquer the demonsand prepared for the war. 
But during the course of the sacrifice the demons appeared and 
said to the ?.sis : ‘'Let us sacrifice with you so that today we 
shall win a victory over the gods ! “The ^Lsis were frightened 
and gave them that much clarified butter which one is to pour 


1. The Adyar ed. pp. 51.54.-~GBP. 

2. Now, of course, we have the Sanskrit original in the Adyar ed. 

—GBP. 
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in the fire at a sacrifice and said : ‘'With this you will conquer 
the gods.” The demons took it and with it they conquered the 
gods. Then Indra said to Gayatri : “Lead the gods to victory 
She said : “I see the gods retreating, what can I do withthem?’^ 
Then Indra made Pranava the constant beginning of the Gayatri 
and said : “This one will protect you.” Then Gayatri said : 
“If this one leads me, then he will take a share in my fame.” 
Indra said : “Do not be afraid that he will share with you. His 
greatness is superior to all and does not share in the greatness 
of others. The whole world rests on his greatness. Y ou have 
nothing to do with the Pranava but have to go to the Vasus 
for help.” — “Om” (be it so), said the Gayatri. The Pranava 
said : “It is my condition that they begin every work with me. 
If not, then I shall not help them.”— “Om” (be it so), said the 
gods. That is to say, when one says “Om”, all names and 
forms are contained in it; for the Pranava is everything and 
contains everything; therefore one calls it “the one syllable” 
(eka-ak^aram, allegedly from as surround, pervade vydptau). 
Therefore one says : “Om, I will do this”, and when they allow 
him this, they say “Om”, and when they wish to speak, all say 
“Om”. This sound grants victory and is constant and contains 
in it all beings; it is only a syllable and yet infinite; being 
infinite, it is one and contains all forms, sounds, smells, tastes 
and touches. Therefore they call the Pranava Indra. Verily, all 
syllables and all beings are linked with this one syllable, all the 
Vedas and all the sacrifices are under its power. And just as 
everything is under Indra’s power, because he is the king above 
all, so everything is under the power of Pratiava; he is the king 
of all syllables. 

Therefore they utter the Pranava softly and lightly in the 
mornings; for when the demons were near, the gods uttered it 
softly; there the Pranava became light to them and said : 
“Lightly I shall crush your enemies”. 

Therefore, the Mantras also, which are preceded by the 
Pranava, are said softly in the morning; and because the 
Gayatri was linked with it, therefore all the Mantras, which they 
recite in the morning, are linked with Gayatri, and the gods of 
the morning offerings are the Vasus. 
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Then the Pranava said : "‘While I am everything and the 
beginning of the Gayatri, what will be my reward for the help 
I give to the gods ?” 

Indra said : “This, that they first utter you in the Samans, 
and when they sing the Saman, they will sing you as all the 
syllables.” Therefore it happens that when they sing the Saman^ 
they sing the Pranava as all syllables. 

The Pranava pondered: “If I am as all syllables, then the 
gods will see all my forms, and that is not good.” Then he 
withdrew all his forms within himself and concealed himself in 
the reverberation; he was hornless (without the moras). There- 
fore they ran after the hornless one, in order to search for him. 
And they said : “The power, the seed, the light, the indestruct- 
ible, the flawless, all that is the reverberation.” Therefore one 
obtains the light, the indestructible, the flawless through the 
reverberation. 

And it happened that the demons were defeated and the gods 
won. 

This Prariava is Indra, is everything that exists. The Gayatri, 
the Saman, the Vasus, the morning pressing, all that is the 
Prapava. Indra is the movable and the immovable, so they say 
but Indra is the Pranava. 

2. But the defeated demons gathered again and as the midday- 
pressing Saman was being chanted, they made their appearance 
at the sacrifice. The Rsis were frightened and gave them of the 
water which is used at the sacrifice and said : ‘‘With this you 
will conquer the gods.” The demons were desirous of conquer- 
ing the gods with the water. And Indra sent the Rudras with 
the gods in the battle, but the gods were defeated by the demons. 
Then Indra said to Tristubh: "‘Go to them for aid I” “She said: 
“The gods are defeated, what can I do with them ?” Then 
Indra again said to the Pranava : “Place yourself at the head of 
the Tristubh”. The Pranava said : “What will be my reward ?” 
Indra said : “What I am, that you are; they will pronounce you 
as my form.” 

The Pranava pondered : “The gods will see full truth about 
me, and that is not good”. Then he withdrew all his forms 
within himself and concealed himself in the reverberation. 
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Therefore they do not pronounce its third horn (m), but an 
Anusvara {m) in its place. 

And it happened that the demons were defeated and the gods 
won. 

Therefore the gods at the midday-pressing are the Rudras, and 
their metre is the Tristubh. 

3. But the demons prepared once more and as the evening- 
pressing Saman was being chanted they appeared at the sacri- 
fice. The ?.sis were frightened, they tore off the tips of the 
blades of the sacrificial grass, gave them to the demons and 
said : “With these you will conquer the gods.” Then Indra 
said to Jagati : “Go to the gods for aid !” Then Jagati said : 
“The gods are defeated, what can I do ?” Then Indra placed the 
Pranava at the head of the Jagati. The Pranava said : ‘‘What 
will be my reward, that I help the gods?” Indra said : “They 
will pronounce you with the Udgitha, so that your glory will be 
visible.” And he made the Aditya^ the leader of the gods. 
Therefore, the divinity of the evening-pressing is the Aditya and 
their metre the Jagati. The Pranava perceived : “The Udgitha 
is the manifestation of the Aditya, the manifestation of the 
Brahman, and I am the manifestation of the Brahman and not 
different from him.” And he walked with his full form, which 
he had previously concealed in the reverberation, in front of the 
Aditya, and the Aditya made him his weapon. Then he 
defeated the demons, and they were scattered as dust, so that 
they could not again come together. That the Pranava appeared 
in his full form, thereby he earned great fame, for the Pranava 
is the pinnacle of greatness. All beings are contained in him, and 
his abode is in the reverberation, for in it he had concealed 
himself. 

Therefore, what one desires, one should request him for it, 
and the worship one performs belongs to him. 

Therefore it is said : 

The Prapava^ has four horns, three feet, 

Two heads, seven hands, threefold is he 


1. The German original has singular but the plural (as supported by 
the Adyar ed.) is evidently intended. — GBP. 
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Bound, great, loudly roaring, shining brightly, 

Having entered into all the living beings, (cf. j^gv. 4,58,3) 

His four horns are the moras; his three feet are a, u and 
m\ his two heads o and m; his seven hands are the seven notes 
(svara), because he is sung in all the seven. Threefold bound 
are its three letters (a^ w, m) with the three fires, the three 
worlds and the three Vedas; like these he is also talked of. 

The Pranava .is Indra and therefc^e great. 

Therefore it is said : 

The lord over all gods, great is Indra, 

Granting greatness, mitigating ^rief, full of light, 

Helping all, ruler, mighty, granting strength. 

Sustaining the universe, well-disposed to all. 

Because Indra supports himself in this way, therefore it was 
said that the Praiiava rings loudly; and it rings loudly because 
all, who worship him, earn great fame. That he has entered 
into all living beings {pranin) means that he dwells in all beings 
(bhuta). Therefore one should worship Indra by the syllable Om. 

Thus spake the revered iSaunaka. 


1. Apparently the Persian-Lalin version read here Pranavo for vrsabho 
of the (which latter i$ found in the Adyar ed. also).— GBP. 
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Co and Na signify the Upanisadic collections of the 
Muktika-Upanisad, Darashakoh (Oupnek’hat), Colebrooke and 
Narayana respectively. [N (after a page-reference) =foot Note.] 


Abhijit^ day of Gavam ayanam 11 
abhimam illusion of I-conscious- 
ness 335, 339, 345, 353, 365, 367, 
658 

Abhipratarin Kaksaseni, N. of a 
^ man, 121 

Abhiiti Tvastra, N. of a teacher, 
443, 506 

acara, the good conduct, custom, 
231 

actors {rafjgavatdnfiafi) 382 
accommodation of the wrong empiri- 
cal views by the Veda, held to be 
a teaching aid, 614, 622, 634 
Adbhutabrdhmanam of the Sam- 
veda, contents, 63 

adhvara^ holy (“not to be disturbed”) 
rite, particularly the preliminary 
rites in the Soma sacrifice 327, 
328, 390 

Adhvaryuj the priest who performs 
the holy rites and at the same time 
mutters the sacrificial formulas 
iyajus) of the Yajurveda, 1, 34 
67, 130, 217, 227 389 
Adhydtma-Upanisad, only Mu, 557. 
adhydya, reading section, lesson 
ddi (beginning), third member of 
the sevenfold Saman, 68, 90 
Adiji “the infinity”, 399, mother of 
Adityas. Designation of Prakrti, 
291 

Aditya, god of sun, sun, 15, 261, 
_810, 833, 938, 946; as teacher 544 
Adityas, class of gods, 99, 104, 114, 
380, 414, 780, 814, 828, 830; 
having a share in the evening 
Soma-pressing, 114; twelve 468, 
ilnas) 873, 887, 946; are Nara- 
yaiia 804 

advaitam non-plurality, basic doc- 
trine of Vedanta, 51, 162, 291, 
547 ; 606, 616fr, 622ff.; 808; 

a proof of the plurality not possi- 
ble 854 

Advaitam, title of Gaud. Kar. Ill, 
607, 620 


Advayatdraka-Upanisad, only Mu. 
557 

Agni, fire, god of fire, 13 etc; corres- 
ponds to the speech (the mouth) 
in man, 15, 406, 451, 894; is the 
head of Vasus, 104, 468, cf. 415; 
dissolves into the Vdyu-Prdria 38, 
121 ; is powerless without the 
Brahman-Atman 211, is afraid of 
him 239, 297, is controlled by 
him, 459; As teacher 124 and 
(plur.) 127 

Agni Vaisvdnara “the fire common 
to all men”; origin of this notion 
146; 336, 399, 749, 923; re-inter- 
preted 512 (=336). Cf. Atman 
Vaisvdnara 

Agni Svi^takrt Agni, who, as lord 
of sacrifice, leads it to success, 
541, 734 

Agnicayanam (Agniciti), piling up 
of the fire-altar (Ind. Stud. XIII 
217 ff.), 269, 327, 390ff.; five 

particular kinds of 219; the Ndci~ 
ketacayanam 211 ; the cult of 
piling up the fire-altar and the 
usual cult of sacrifice originally 
different 392. Re-interpretations 
331, 37_1 

Agnidh {Agnidhrd) fire-priest, assis- 
tant of the Hotar, 227; re-inter- 

^ preted 267. 

Agnidhriya , N. of a sacrificial fire, 
100, 931 

Agnihotram, daily morning and even- 
ing sacrificial offering, details 148; 
Brahmaria texts 9, 21, 63, 218, 

269, 327, 390; mentioned 228, 
263, 265, 377, 485, 574. Replaced 
by breathing {ddhydtmikam dnta- 
ram agnihotram) 21, 33; by the 
life 268, 269; by feeding, see 

^ Prdtidgnihotram 

Agnimdrutam, iastram in the evening 
Soma-Pressing, 8 

Agnipramyanam, ceremony in a 
Soma-sacrifice, 8 
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Agnirahasyam^ the 10th book of the 
Satap. Br./ contents 390 
AgnUomapranayanam^ ceremony in 
a Soma-sacrifice, 8 
Agnistoma, Soma-sacrifice with four 
preliminary days and a day of 
Soma-pressing; details 8-9, 67; 
Brahmaiia texts 21, 62, 269, 390; 
recommended 378; replaced 750, 
^832 

Agnivesya^ N. of a teacher, 442, 505; 
cf. 394 

agnyddhanam, ceremony of laying 
fire; Brahmana texts 21, 218, 
269, 327; recommended 228 
agnyupasthdnanii ceremony of wor- 
shipping fire, 269, 327 
dgrayananiy offering of the first- 
fruits (after the rainy season), 
574 

ahamkdra^ “I-consciousness”, 188; 
as psychic function along with 
samkalpa 321; as psychic organ 
along with buddhi and manas first 
599; 335, 339, 348, 650, 800; 
— “self-conceit, selfishness” 743, 
754, personified 365 
aham “I” 188, 850; origin of the 
word 409 

aham asmi “I am” as first conscious- 
ness 409 

aham brahma asmi the great expres- 
sion {Mahdvdkyam) “I am Brah- 
^man” 413; cf. 688, 690 
Ahavaniya, the third sacrificial fire, 
128, 747, 750, 770; therefore 

usually bracketed with the heaven 
and the Bamaveda 100, 132, 265, 
372, 669, 780, 790; taken from the 
Garhapatya fire 599; in so far as 
sacrificial oblations are offered 
in it, and its hearth is four-cor- 
nered (649), it corresponds to 
the mouth 153, 377, 644, which 
therefore occurs in the place of A° 
in re-interpretations, 268, 648, 649 
AhU the demon Vrtra, subdued by 
Indra, 923 

ahirhsd, 1) “security” of the Yaja- 
mana by use of false ceremonies 
in a sacrifice 650; 2) “protection” 
to all living beings, 651, is the real 
sacrifice 115, 651, and to be parti- 
cularly observed by the Yogin 
716, and by the Saihnyasin, 742. 
Ahfna, Soma festival with two to 
eleven (or twelve) days of Soma- 
pressings 

dhuti, the sacrificial offering poured 
out in the fire, libation 66, 378, 


574, 734. In its place appear : 
breathing and speaking 33, speak- 
ing 268, out and inbreathing 
599, feeding (in Pranagnihotram) 
153 ff. 352 . The wandering of 
the soul as offering taking place 
five times, 138ff, 525 
Airammadiyam, waters in the Brah- 
man-world, 195 

Aitareya-Aranyakam^ contents 10-11. 
Aitareya-Brdhmariam, contents 8-9. 
Aitareya-Upanisad 15-20, Mu, Da 
556, 559 ' 

Aitareyin-s, school of the ^Lgveda 7. 
djdnadevdh, djdnajd devdh “gods 
from birth” 239, 492. 

Ajdtasatru, king of Kasi (Benares) 
52, 425. 

{Ajdtasatru^ king of Rajagrha, 475). 
ajdti “non-becoming ”, basic dogma 
of the Vedanta, 162 (change, a 
mere word), 284 (free from happen- 
ing and non-happening), 550 (no 
sambhuti and asambhuti% demon- 
_strated 608, 622 ff 
Ajyam^ a sastram in the morning 
Soma-pressing, 8 

dkd§a, ether, space (as a material 
element), void. 1) Ether as element 
29, 54, 154, 235, 592, 599 (already 
mixed); conductor of sound 
183, 470; originated from the 
Atman-Brahman 188, 235, 347, 
738, the world-seed 824, transi- 
tory station of the wandering soul 
143, 529. 2) Space, universe 183 
203, 223, 347, 358, 451, 489, 
729; as location of appearances, 
(475 ff) and heart-space (q.v.) 
within and outside the man 107- 
108. 3) Empty space, void (no- 

thing) 238, 309, 640, 693, vacant 
or vacated place 411, 453, inter- 
mediate space 595. — The infinite- 
space serves as symbol of Brah, 
man 78, 80, 109, 116, 127, 204, 
but is not Brahman 54 (426), 
151, 439, 459, 462 ff, 498 
Akopa, minister of Dasaratha, 871 
Aksamdlikd-Upanisad (only Mu), 557 
aksara, imperishable, 307, 319, 381, • 
726, 770; therefore aksaram 

1) Brahman 463 (main tQXt\ 572, 
577 ff. 600, 689, 728, 738 (Rudra), 
777 etc. 2) The syllable as the 
primordial element of speech 73, 
89, 90, 98, 194, 508, 509, 510 ff, 
516, 819, ' etc. especially the 

syllable Om 68ff. 74, 284 (main 
text), 347 ff, 611, 642, 772, 807 
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etc., which is then further analys- 
ed into ak§ara~s 881. The mean- 
ings often pass over into one 
another 

Aksi~Upanhad (only Mu) 557 
Alambayaniputm N. of a teacher, 
_543 

Alambiputra, N. of a teacher, 543. 
aldtacakram, the firebrand circle, 
363 

Aldtasdnti ‘'Extinction of the fire- 
brand” (title of Gaud. Kar. IV) 
608, 626 ff 

All-atonement sacrifice {sarvaprd- 
yascittiyam) 648, 649 
Allopanisad (an Islamic Upanisad) 
556 

All-property sacrifice (sarvavedasa 
Kratii) 268 N, 270, 275 
alms-giving (liberality, ddnam), as 
cardinal virtue, 508 praised 262, 
264; is duty of a Grhastha 98 and 
for him means of Knowledge 
499. Its essence is asceticism 253; 
It comes in the place of Daksina 
115. The Samnyasin should 
live on alms alone 455, 576, 738, 
748, 750, 754, 761, 766, but should 
not give any alms 750 (? cf. the 
note) 

ama and sd “he and she” (in word- 
play on sdman) 16 ff. (Cf. 137), 
407 

dmamsi dmamhi te mahi 532 
Ambd-s and Ambdyavh% groups of 
Apsaras’ in the Brahman- world, 
27 

Ambarisa, N. of a king, 332 
ambaydh, rivers in the Brahman- 
world 27 

ambhah, the heavenly ocean, 13 
Ambhini, as a female teacher, 544 
Amitaujas, sofa in the Brahman- 
world, 27 

Amrtabindu-Upanisad 692-698; (Mu, 
Da, Co, Na) 556, 560, 561, 563, 
called Amrtandda-Up. by those 
who give the name Amrtabindu- 
Up . to the Brahmabindu-Up. 
(Mu, Da and Samkarananda). 
amrtam satyena channam 424 ■ 
amrtam^ nectar, ambrosia, 103ff, 
648, 886 

Amrtandda-Upanisadt Name of the 
Amrtabindu-Up. acc. to some (q.v.) 
amulet, possibly already 278 ; 
664, 828, 830, 859. cf. applying 
and diagram 

ana prana) breath, vital breath, 
136, 406, 407, 420, 524 


Anabhimidta, N. of a teacher, 442 
anadvdn^ bull, the sun 320. Brah- 
man 677, 680 

dnanda 1) bliss (q. v.); 2) carnal 
pleasure 30, 42, 48-50, 245 N. 
436 (504), 479 

anandamaya {piirusa, dtman, kosd), 
234, 237, 240, 246, 611 (825, 838, 
883), 657, 659 

dnandasya mimdmsd, consideration 
_ of bliss, 239 ff, 491 ff 
Anandavalli, N. for Taitti. Up., 2 
(232-240) 

Ananga (“bodyless”), epithet of the 
god of love, 872 

Ananta, king of the snakes (=Sera), 
871 

Anantakoy chief of the snakes (prob. 
= Ananta), 664 

Anar any a, N. of a king, 332 
ancestors (forbears) 164, 209, 331, 
499, 527, 549, 550, 934, 937 
ancestors (manes) and the world of 
ancestors 239, 297, 421, 448, 528. 
ancestor-worship, 41 (Introd.) 148, 
264, 290, 415, 464, 653-654 
ancient (original), the, is Brahman 
283, 285, 314, 775 (Rudra), 794, 
908; the ancient Brahman 249, 
_498 

Andfira-xecomion (of the Mahanar. 
Up.) 247 

Angada, son of the monkey-king 
Balin and comrade-in-arms of 
Rama, 870 

angam limb; 1) subsidiary rite 21; 
2) subsidiary formula, see Anga- 
mantra-s'y 3) Ancillary treatises of 
the Veda, see Veddfiga-s 
Angamantra-s, the four subsidiary 
formulas of the Nrsirhha formula 
{Pranava, Savitri, ’ Laksmi and 
Gdyatri) 810, 814, 825 ff 
anger of a Brahmana dangerous 
even for gods 904; cf. 277 
Angir as ancestral teacher of Angiras, 
probably derived from it, only 
570, 571 

Angiras 1) plur., mythical beings, 
mediators between gods and men, 
whence in the Rgv-Agni said to 
be their first; so (along with Vasu-Sy 
Rudra-s Aditya-s, Sddhya-s) 
381. The songs of the Atharva- 
veda are ascribed to them, along 
with Atharvan, therefore they are 
called Atharva-Angirasah (q.v.), 
also Angirasahy Bhrgu-Angirasah 
939, 940, 941 or (sing.) Angiras 
(832). 2) Sing., ancestor of the 



952 


Sixty Upanisads 


Angirasah, worships the Udgitha 
71, instructs %unaka 572, 587, 
teaches the Atma-Vp. 655, is 
instructed, along with Pippa- 
lada and Sanatkumara, by Athar- 
van 780. 3) Sing.,=.4/7^/ra5a 726, 
_as epithet of Pippalada 
Angirasa-s, descendants of Angims 
are Ghova 115, the Gandharva 
Sudhanvan 453, Ayasya 405, 407, 
443, 506. as also (“the Angiras”) 
Pippalada 

Anheh, corrupt_ name of a teacher 
(Cf. Sauca Ahneya, Taitt. Ar. 2, 
12) 934 

Ahjand, mother of Hanuman, 556 
annam “food” (q.v.) 
annaimya, annarasamaya (parusa, 
atmati, kosa) 233 ff, 240, 245-46. 
defined 658 

Annapuma-Upanisad (only Mu) 557. 
Anquetil-Dupendn (lived 1731-1805), 
translator of the Oupnek’hat into 
Latin, 558 

antamtman^ the inner self, see Atman 
antanksam^ the mid-region, atmos- 
phere, 15, 45, 73 etc. 
antarydma (scil. graha), the second 
ladling (resulting with the restrain- 
ing of breath) of Soma in the morn- 
ing pressing, 8, as also the vessel 
used for it 336 

antary dmin, the Atman as “the inner 
guide” 459-461 (main text). 611, 
(825, 838, 883) 726, 906; defined 
660 

anubhavay anubhuti, the immediate 
experience (consciousness) (in 
contrast to perception), 8^ 855, 
856 

Anumati, goddess of kind favour, 
539, 734 

Aniistiibh, Vedic metre, consisting 
of four into eight syllables, pre- 
cursor of the later Sloka, 380, 
517, 770, 800, 813 ff. 829, 917, 927. 
The A° ofNrsirhha 813 ff, 829 
anusvdra, the nasal reverberation m 
874, particularly of the Om-sound 
(q.v.), 946, indicated by a point 
or a small circle, 719 
Anvdhdryapacana (cooking the sacri- 
ficial pap) or Daksiita (southern) 
means the second (middle) of the 
three sacrificial fires, 128, 750, 
770, which therefore corresponds 
to the atmosphere and the Yajur- 
veda 131, 265, 372, 669, 780; 
as also to the Vyana 599, 747; 
as forming a crescent (649) it is 


represented in man by the Manas 
or the heart 153, 644, 648, 649. 
apaciti (fern.) demonstration of 
honour 421; N. of a ceremony 62. 
apddya-istayah, sacrifice in connec- 
tion with the Cdturhotra-cayanam, 
219 

apdna and prana originally mean both 
the breaths (the in- and the out- 
breath not distinguished). Later 
they go in mutually opposite 
directions, still in the majority 
of cases it cannot be ascertained 
which one means inbreath and 
which outbreath, so : 225, 227, 
236, 348, 352, 371, 420, 448, 454, 
473, 516, 548, 648, 650, 747. 
Uncertain also at 109, 154, where, 
to be sure, apdna stands parallel 
to the speech. Only gradually 
the usage came to be established, 
according to which either prana 
is the outbreath and apdna the 
inbreath, 72N., 294, 450 

(where Bohtlingk would correct,) 
a distinction on which Sarhkara 
agrees (System d. Vedanta 
p. 362), — or prana means breath in 
general and apdna the intestinal 
wind which signifies digestion and 
evacuation of bowels, of older 
texts only 16, 17, later invariably 
general 336, 594ff. 599 (?) 641, 

697, 738; Vedantasara 95 
Apardjitd, the castle of Brahman, 
195; Apardjitam palace in the 
Brahman-world 27, 28 
dpas (plur.), the waters, the second 
(163), later (157) the fourth ele- 
ment 235, 577, 640 etc., surround 
the earth 106, 453. Often (occur- 
ring already in R.gv. 10, 129, 3, 
121, 7) primordial waters 15 ff, 
30, 182, 291, 401, 510, 548, 813. 
On the waters which"" speak with-^ 
human voice after the. fifth obla- 
tion, 139, 142, 525 ' 

aponaptriyam, A ceremony in Soma- 
sacrifice, 8 ^ 

Apsaras\ heavenly ladies, 27; five 
hundred 27; seductive 369; dwell 
in the atmosphere with Yaksa-s 
and Gandharva-s 814 
Aptprydma Soma, sacrifice with 33 
Sastra-s, 8, 832 

ara- and -fiya (from aranya), two 
lakes in the Brahman- world, 195 
dra (from the preceding?), lake in 
the Brahman-world, 27 


V 
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Amnyaka-s (forest texts), a class of 
Vedic texts, 3, 12; remcommended 
only to the Samnyasin 742 
Arimardana (=Satrugk}7d) 870 
arka (ray, fire, song of praise) 350, 
_401 

Arseya-Brahmanam of the Sama- 
^ veda 61, 62 

Arseya-Upanisad 919-923; (only Da) 
_ 560 

Artabhdga Jaratkarava^ N. of a 
man (participating in ’a discussion), 
_ 450-452 

Artabhagipiitra, N. of a teacher, 543 
arteries wrap the heart 258. — 101 
arteries extend from out of the 
heart 196, 299; they are filled with 
five-coloured sap 57, 195, 489, 
497 (six-coloured 368, 673), cor- 
responding to the five-coloured 
solar rays 196, 497. According 
to another view 72,000 arteries 
spread in the pericardium, 429, 
(understood differently 670, 674), 
These 101 or 72,000 arteries are 
the seat of the soul in the deep 
sleep, 196, 429, cf. 727. A com- 
bination of the two views enume- 
rates 727210201 arteries, 595, or 
declares the 101 arteries as the 
most prominent, 673. In the body 
700 arteries are enumerated, 644; 
three main arteries 649, their 
names Ida, Pingald and Susumnd 
674 

arthavdda, a constituent part of the 
Brahmatias, 1 

Arum, (father and) teacher of Ud- 
dalaka, 544 

druria ( — ketuka) agni, a particular 
kind of piling up the altar, 219, 
269 

Arundhatl, a healjng plant, ^ 787 
Aruneya- {Aruni- Aruniya- Arutjika-) 
Vpanisad 741-743 (Mu, Da, Co, 
_Na) 556, 559, 561, 563 
Aruni, son of Arum (see Udddlaka 
Arum) 25 ff, and (incorrectly) 
grandson of the same (see Auddd- 
ki Aruni) 277. — Question's Praja- 
japati 741 (cf. however A. Supar- 
^ rteya). An ascetic "of past 761 
Aruni Suparnea questions Praja- 
pati 263 ff.‘ cf. 741 
Arunmukha-% (Arurmagha-s) vanqui- 
shed by Indra 45 

Arya, belonging to the three upper 
castes, 3 

Aryaman N. of an Aditya, 221, 231, 
823 


Arya — metre, used only at 690 
dsdmbara 754 {=digambara)\ see 
naked 

dsihsamrddhi, fulfilment of desire, 
_72 

Asrama-s, the four stages of life as 
Brahmacdrin, Grhastha, Vdnapras- 
tha and Samnyasin in .which the 
life of an Arya is supposed to 
proceed, 3; on its origin 97-98, 
341, 619, 764 ff; one gone beyond 
them 734; cf. the atydsramin 301, 
_326 

Asrama-Upanisad 764-766; Mu (part- 
ly as Bhiksuka) 557, Co 561, 
_ Na(?) 564 ‘ 

Asramin 341 (—sndtaka) 135 
Asvala, N. of a Hott priest, 446 
Asvaldyana asks 791; A. Kausalya 
589-595; A. the pupil of iSaunaka, 
7 , 11 

asvamedha, horse-sacrifice, 12, 219, 
269, 328, 391, 452ff; re-inter- 

preted 399ff _ 

Ahapati 332; A. Kaikeya king 149, 
919 (K’hak) 

asvattha, tree ificus religiosa) 296 
(256, 313, 348, 256) 

Aivin-s, Vedic pair of gods, 440ff, 
540, 896; as teachers 443, 506; 
are Narayapa 804; Asvinam sas- 
tram 8 

asambhava, asambhuli ‘'dissolution” 
( — vindsa ; contradictory opposi- 
tion instead of the contrary), 550. 
asahga “not sticking” to the world, 
to the objective, is the purusa 
(the subject of cognition) 463, 
473, (481, 499, 505), 488, 634, 
635, 637, 847, 857 
dsanya prana— mukhya-prdi^a (q.v.) 
405 

ashes, the body becomes ashes 519, 
(551). Everything is ashes 776 
(790). Sacrifice (vainly) in ashes 
155. Drink ashes 750. Be- 
smear oneself with ashes 776 (790). 
Touching with ashes 664 
astdcatvdrimsa, a Stoma consisting 
of 48 verses, 62 

Astddhydyi, the 11th book of Satap. 
Br., 390 

astardtra, a nine-day Soma-cere- 
mony, 63 

Asita Vdrsagana, N. of a teacher, 544. 
asceticisni (penance, mortification, 
tapas), of the world-creator 238, 
349. (weakening him) 401, 418, 
590, 813; abstractly as creative 
principle 291, 573. As product 
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of creation 266, 603. Is specially 
the duty of the Vanaprastha 98, 
499, 578, 579, 591, 600. (all 
these passages have the Asrama-s 
in view). A° is every virtue 253, 
264, but the renunciation {nyasa) 
stands higher 263, 267. By itself 
alone it does not bring peace 126, 
it brings only a transitory reward 
464, leads only to Pitryana 528, 
also 145 (differently 576); Brahma- 
carya stands higher 195; A° is 
to be combined with the study of 
the Veda 228. Is of worth in so 
far as it frees from evil 343 and 
as the foundation 213, and as the 
preparatory means of knowledge 
26, 243 ff, 308(731, 732), 326, 331, 
342, 584, 590, 592, 904, still it 
must be genuine 585. Note 3; 
it helps to steady the heart 738, 
and is to be practised moderately 
by the Saihnyasin 748. It takes 
the place of the cult of sacrifice 
115, 267, but is itself replaced by 
the sufferings of life and death 
513, by the sound Om 284, by 
pure knowledge 573 (734), Rudra 
practises asceticism 776, is him- 
self asceticism 111 
asparsayoga, nontouch Yoga, 608, 
624, 626 

Asura-s, demons, a class of beings 
beside gods and men, 400, 508, 
886; are pupils of Prajapati 508, 
but are misinstructed by him, by 
Braiunan, by Brhaspati in the form 
of Sukra 383. They are defeat- 
ed by Rama 869, are perishable 
333, they are sought to be exor- 
cized 382. In battle with gods, 
Indra etc,, or with the sense 
organs, they are at first victorious 
58, 69, 404, oppress the city of 
Indra 929, their weapons are made 
of sacrificial ingredients 943ff, 
and by similar one they are 
_ defeated by gods 265 
Asurdydna, N. of a teacher, 443, 506; 
^ differently 543 

AsurU N. of a teacher, 443, 506; 

differently 543 
Atharva = Atharvan 
Atharvmi, mythical priest of anti- 
quity; participates in the creation 
734, 776; instructed by Brahman 
571, instructs Angir 571, Pippa- 
Idda^ Angiras and Sanatkmndra 
780, the Rsis of antiquity 937. 
(Plur.) authors of the Atharva- 


veda 680, 681, therefore Athar- 
vdnaji 814 and (sing.) 832 the songs 
of the Atharvaveda 
Atharvan Daiva, N. of a teacher, 
443, 506 

Atharvdhgirasah, the songs of the 
Atharvaveda’ 103, 237, 372, 436, 
(370), 476, 503, 593, 770, 773, 
800, 941 

Atharvasikhd-Upanisad 780-782, men- 
tioned 832; (Mil, Da, Co, Na) 
557, 559, 561, 563 
Atharvasiras, “main part of the 
Atharvan” 805, 778(?) 
Atharvasira’-Upanisad 770-778, men- 
tioned 832;. (Mu, Da, Co, Na) 
556, 559, 561, 563 
Atharva-Upanisads, classified, 567 ; 

editions 558, 559, 639N. 640N. 
Atharvaveda^ the fourth Veda, 1 ; 
this name, first occurs 572 _(pre- 
viously Atharvangirasahi Athar- 
vaita scil Veda etc.) 

Atidhanvan Saunaka, N. of a teacher, 
80 

Atigraha, “super-seizor”, eight 449 ff, 
771; cf. graha 
Atikf, N. of a woman, 81 
Atirdtra, Soma-sacrifice with 29 
l§astras 8, 63, 378, 832 
dtithyam. Ceremony in Soma-sacri- 
fice, 8 

ativdda, the talking down [i.e. sur- 
passing somebody in speaking] 
from which 

ativddin, talking down [i.e. surpass- 
ing somebody in speech], 185. 
^343 N 1, 583 

Atmabodha- (Atmaprabodha-) Upa- 
nisad 807-808, 808. (only Mu, 
_ D’a) 557, 559 (on Na, cf. 565, 807). 
Atman (masc.), breath, vital breath, 
121 (in a citation). 1) The self 
18, 34, 37, 96, 210, 236ff, 285, 
360 {fiirdtman), 413, 416, 434 ff. 
469, 501ff. The individual per- 
son, 77, 421, 548, person 129. 
Reflexive pronoun 73, 89 etc. 
The body 57-58, 85, 96 (embodi- 
ment). 225, 227 (world-body). 
235 (trunk). 292, 298, 400, 424, 
427; sdrira dtman 236, 481, 492. 
The true essence of anything 
53ff, 58, 422, 435. The essence, 
spirit 401. 2) The (individual) 
soul 51, 111, 163 (Jiva dtman), 

168, 169 (of plants), 204, 287, 
290, 292, 293, 306, 307, 314, 337, 
413, 440, 469 (manas). 493, 498, 
etc., as essence or unity of vital 
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powers 46 (57), 203, 209ff, 254, 

290, 369if, 412, 429, 436, 459 
{antary amiri) 493, 599; its essence 
is consciousness 19, 350, 486, 839 
etc. 3) The supreme self 189, 
198, 203, 240, 331, 334, 374, 
438fF, etc., world-soul 188, 286, 

307, 308, 364, 380, 498, etc. as 
world-creator 15, 235, 410, etc.; 
remains awake, when the world 
is destroyed, 358. The world- 
principle (= Brahman, q.v.) 129 
(199), 149, 194, 204, 285, 357, 415, 
416, 425, 440, 454, 473, 497, 499, 
etc.; distinguished from Brahman 
11 Iff, 495, 838, 842, 851 ff. Ex- 
ternal, inner, supreme Atman 
197 ff., 655 ff., 790 (cf. 660) etc. 
Atman, Antaratman, Paramatman, 
Jnanattnan Z16. The four states 
of the Atman 605, 611, 728, 838 
• etc. Proof for the Atman 305 N. 
856. (The different meanings 
^ often pass off into one another.) 
Atman Vaisvanara 149ff (cf. 352, 
_ 611, 648, 838, 923) 

Atma-Upanisad 655-656 (Mu, Da, 
Co, m) 557, 559, 561, 563 
dtmavidya^ doctrine of the Atman 
(cf. atmavid 176, 332, 372, 458, 
581), 22, 128, 308 (732) 

atmosphere as garment (impossi- 
bility) 326; cf. naked 
ato *nyad drtam, “what is different 
from him, is sorrowful” 454, 
_455, 461 

Atreya, N. of a teacher, 443, 506 
Atreyiput/a, N. of a teacher, 543 
Atreyi Sakha (an off-shoot of the 
Taittiriyakas) 219, 269 
Atri, old-Vedic ^tsi, 431, 911; ques- 
tions Yajnavalkya 758 (884), 760. 
Audddlaki Aruni, father of Naciketas 
277 ; hardly to be identified, with 
Uddalaka Aruni, father of Sveta- 
ketu, 149 etc. (see Uddalaka 
Aruni) 

Audumbari as a section of Sadv. Br. 
(4, 3), 63 

Aupajandhani, N. of a teacher, 443, 
506 

Aupamanyava see PrMnasala 
Aupanisada purusa 413 
Aupa§ada, N. of an Ekdha, 62 
Aupasvastiputra, N. of a teacher 543 
(Aurva-) fire in ocean, 903, 906 
avabhrtha, concluding bath after the 
Soma-sacrifice and other sacred 
rites, re-interpreted, 115, 268, 650, 
651 


Avadhuta-Upanisad (only Mu) 557. 
dvasathya {agni), the “domestic” 
fire, 747 

Avatdra-s (human forms) of Visnu 
886, cf. 809^ 

Avimukta {^Sivd) 795 
avimuktam 758 ff, 881, 884 
avyakta, “unmanifest”, 249, 362, 706, 
758 (884), 773, 792; vyakta and 
avyakta 770. Avyaktam “the un- 
manifest” as the term 288, 298, 
660. Vyaktam and Avyaktam 
307, 354, 681 

AvyaktOrUpanisad (only Mu) 557 
Aydsya Ahgirasa, old-Vedic ^si, 
405, 407; as teacher 443-506 

(simply Aydsya) 70 
awakening, spiritual, 210, 297, 609, 
636, 718 

B 

Bahispavamdnam, N. of a Stotram, 
63', 84 

Bahiidaka, a sub-class of the Pari- 
vrSjakas, 765 

Bahvrca-Upanisad (only Mu) 557 
Baku Ddlbhya, N. of an Udgatar, 
71, 84 

Bdlin, (better Vdlin “tailed”), the 
monkey-chief conquered by Rama, 
brother of Sugriva, 868 
banana-fruit (feeble) 342 
bank, opposite, 189, 287, 368, 581, 
603, 922 (cf. ocean, boat, waves) 
barhis, the sacrificial grass, with 
which the Vedi is strewn, re-inter- 
preted 153, 267; 535 
Barku Vdrs^a, N. of a teacher, 477 
Bdskala-s, Sakha of Rgveda, 903. 
Bdskala-Upanisad, 903-908 (only Da) 
560 

beans as article of food, 81, 145 534. 

(cf. names like Pautimdsya) 
becoming, combating of, *550-623, 
626 

bees and honey, 102 ff, 168 (362). 

Bees and bee-king 592, 726 
bell 362, 670, 702, 720 
Benares, Varanasi 651 cf. 758-759 
(884); Kdsi 884 
bequeathing ceremony 41 
bettle-chewing 98N 
Bhadram, N. of a Saman, 28 
bhagavdn as epithet of Brahman 664, 
Hiranyagarbha 801, Rudra 770 ff, 
Visxiu 668, 885 (Rama); more and 
more substantival 313 N.3. 320, 
635, 636, 677, 680, 785 
Bhdlukiputra, N. of a teacher, 543 
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Bharadvdja, old-Vedic l^si 430, 920; 

questions Yajnavalkya' 881, 885 
Bkaradvafa, N. of various teachers, 
442-443, 506, 663;- cf. Gai'dabhi- 
vipita^ Satyavdha, Siikesan 
Bhdradvdjiputra, N. of a teacher, 543 
Bharata^ N. of a king, 333. The 
brother of Rama, 870 ff. re- 
interpreted 882 

Bhdratam Varsam (the territory of 
the Bharatas) India, 685 
Bhdrgava Vaidarbhi, N. of a man 
589, 592 

Bhasmajabdla-Upanisad (only Mu) 
557 

bhdva-s (states, emotional states) 
as Stokhya term 671, 674; — 
fifty 306 

Bhava, N. of a god (beside Sarva, 
Rudra), 350 (381), 680, 787 
Bhdvand-Upanhad (only Mu) 557 
bhik^u, “mendicant”, synonymous 
with ParmajakOf Samnydsin (q.v.) 
Bhik^uka-Upani^ad (only Mu) 557, 
763; (in Co and perhaps as 
part of the Asrama-Up.) 561, 
564(?) 

bhoktar^ the individual soul as “ex- 
periencer” (of pleasure and pain); 
going back to the verse (Rgv. 1, 
164, 20); first 287 (915) ; 307, 
308, 321, 352, 612, 618, 794 
Bkrguvalli (title of Taitt. 3, 241-246) 
219, 560, 561, 564 
Bhrgu Vdruni, Rsi of antiquity 242. 
As an ancestor of the Atharvans 
680 

Bhujyu Ldhydyani, N. of a partici- 
pant in discussion, 453ff 
bhiir, bhuvah svar^ the three sacred 
exclamations (Vydhrti-s), explain- 
ed as “earth, atmosphere, heaven” 
98, 112, 132, 225, 226, 253, 

348, 349, 376, 510-511, 531, 533, 
542, 771, 886 ff. along with them 
Om 938, brahman, 253; mahas 
111, Janas 927, om janad 800, 
appear as further Vyahai-s 
Bhuridyumna, N. of a great warrior, 
332 

bhiltagana-s, multitudes of beings, 
340; of ghosts 333, 382 
bhutdkdsa, the dkdsa (ether, space 
as element (to be distinguished 
from dkdsa as symbol of Brahman) 
*921 

bkutdtman, the natural Atman, 338 ff, 
342ff, 352; 689 (not 660) 
bondage (bandha) in contrast to 


liberty {moksa mukti) 325, 368, 
374, 687; defined 658 
bindu drop; point (or circle) of Anu- 
svara (/w), particularly in Om, 
700, 719, 873, 881. In names of 
Upanisads 683, 687, 691, 699, 705. 
birth 541, 643, 928, threefold 10, 14, 
The course of the round of births 
{samsdra), pictured drastically 
714 

blindleader of the blind 282N (384). 
bliss {dnandd) 237 ff, 244 (cf. 127, 
187); graded 239, 491 ff. Bliss, 
not pleasure 704 

boat, the rescuer, 310, 383, cf. 365; 

see also bank, ocean, waves 
body, human, described 640 ff. 655; 
portrayed 332, 340 {annamaya 
kosa ). — parts of the body, their 
weight 644. Physical seats of 
Purusa, four 728, 731. Warmth 
of the body 109, 259, 336, 365, 
370. Six mystical circles in the 
body 719. — as city of Brahman, 
191, 256, 581, 726, 807; with 

eleven, 293, or nine, 314, doors, 
bones, 360 (really 207) in number, 
644 

boundlessness {bhiman) 187 ff 
Brahmabindu-Vpani^ad 687-690 (Mu, 
Da as AmitabinduAJp. 556, 559). 
Co, Na 561, 563 

brahmacdrin. Brahman-student, liv- 
ing in the first Asrama, 3, 11, 98, 
205, 677, 680, 759 (four-fold) 
764 

brahmacaryam. Brahman-studentship, 
replaces all other practices 
194; is means of knowledge 294 
etc., “chastity” 589 ff 
Brahmadatta Caikitaneya, N. of an 
Udgatar, 408 

brahmaja-Jm=^jdtavedas 278 Note 5 
brahmadoka (also plur.) “the world 
of Brahman”, 26 ff, 195, 456, 
etc.; on the other hand “having 
Brahman as the world” , 491, 500 
brahman, (neutr.) 1) prayer 424, 
430 etc.; magical charm 245. 

2) Essence of prayers, Veda 422, 
particularly Upanisads 101, 103. 

3) Representative of the Veda, 
the priestly caste 286, 414. etc. 

4) The primordial reality which 
creates, maintains and withdraws 
within it the world, the principle 
of the world, 243 etc., the abso- 
lute 358, used beside and fully 
synonymously with Atman, only 
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that Atman appears as the more 
recent and more distinctive 
expression, Brahman the older and 
more recognized, 52 (425), 454 
etc.; therefore brahman for 
5) “principle” in general, e.g. 305 
Note 1. 476 if. Where the two 
expressions are differentiated, 
there brahman is the cosmic prin- 
ciple, to be determined, at man 
the psychic, determining, principle 
no ff, 495, 838, 851 ff. — The 
-Brahman has, according to 107 
(Rgv. 10, 90, 3) four feet, which 
are determined variously 116, 124 ff, 
386, 516 ff. The gods are de- 
pendent on its will, 211 ff; the 
world is the Brahman-egg 117, 
741, 887, 905; the popular gods 
and deified heroes are its mani- 
festations, 343, 863; the (neutr.) 
Brahman created the (masc.) 
Brahman 926. The Brahman as 
teacher 444, 506, 544.— Cf. lower 
and higher knowledge 
Brahmdn (masc.) 1) the god Brah- 
mdn, the personified Brdhman, 
27, 106, 205, 343, 344, 346,570, 
571. (Born out of Narayana 
800, 803; worships Rama 885 ff) 
Brahmdn Svayambhu as teacher 
21; Brahmdn, Visfjiu, Siva {Rudra, 
Isvara) (Al, 856^ 886; Brahmdn, 
Visnu, Rudra, Turiyam 728, 844, 
849, 2) The fourth and the 
highest of the priests (B-tvij) 1, 9, 
131, 267, who supervises over the 
sacrifice 133, 447 

brdhmana. Brahmin (significant), 
120, 455; what determines him 
910. As a sub-class of the Brah- 
macarin 764, — brdhmana, rdjan, 
vaisya 36; brdhmana, rdjanya, 
vaisya, sudra 414, 894 
brdhmandcchamsin, a sacrificial 
priest, assistant of Brahman, re- 
interpreted 650 

brahfnanah parimarah, a ceremony, 
9, 38, 245 

brdhmanam, a class of Vedic texts, 
1, 1, 211, 389 

Brahmanaspati, a Vedic god (cf. 

Brhaspati) 407, 647, 823 
Brahman-city (body) 191, 581, 599. 
(Brahman-dwelling) 585, 116, 805, 
807 

Brahmapic dignity (brahmavarcasam) 
109, 151, 153, 154, 244 ff 
brahmarandhram, opening in the 
scull through which the soul 


departs; the thing already from 196 
226. onwards, the name first, 
719 

brahmatatamam 18, Note 
Brahma-JJpanisad 726-732. Mu (as 
Brahma- and Parabrahma-Up.) 
556-557. Co, Na 561, 563 
brahmavidyd, lore of prayer 176, 
177, 180; lore of Brahman 413 
(perhaps double-meaning). 571 ff 
etc. (misused, perverted) 663 
Brahmavidyd-XJpanisad 668-670. (Mu, 
Da, Co, Na) 557, 559, 561, 563. 
brahmodyam, rivalry in [discussion 
of] sacred objects, 445, 462, 464. 
brain-shell (sahkha), perhaps more 
correctly (cf. 379, 710) heart- 
shell 669 

Brhaddranyaka- U panisad 3 99-544, 
(Mu, Da) 556, 559 
Brhaddiva Sumnayu, N. of a teacher 
22 

Brhadratha, N. of a king, 331 ff 
Brhajjdbdla-Upanisad (only Mu) 557 
Brhanndrdyana-U panisad, see Mahd- 
ndrdyana-ijp. 

Bihant, a subclass of brahmacarin, 
*764 

Brhaspati, Vedic god Brahmanas- 
pati) 71, 96, 221, 231, 239-240, 
813, 837; (differentiated from 

Brahmanaspati) 407; instructed by 
• Yajnavalkya 758 (881). As tea- 
cher of demons 383 (probably 
therefore later the founder of the 
Carvaka doctrine) 

Brhaspatisava, one-day Soma-rite, 
’62 

brhat, N. of a Saman, 9, 28, 68, 93, 
'265, 380, 679 

Brhati (metre of 8+8+12+8 sylla- 
’bles) 10, 407, 927 
Brhatsena, instructs Indra, 663 
bricks (in Agnicayanam), 278, 371 
bridge (damn, setu), the Atman as b° 
194. (381), of immortality 326, 
581, The Naciketa fire as b® 287 
bubbles and ocean 681 
buddhi, as specification of the indi- 
vidual soul, 321; perception in 
general, consciousness, understand- 
ing, thinking, insight 288, 312 

(315), 370, 659, 794, intention 
720. As special faculty beside 
manas 287, 288, 298 (368). 335, 
353, 599, 619, 641, 650, 800, 840, 
(stamping the ideas of the manas 
into resolutions, whereupon they 
are executed by the manas through 
the organs of action) 
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biiddhi-indriyani "‘sense organs”, five, 
first 434,' 337, 644, 651, (fivefold 
buddhi) 642 

Buddhistic and Buddhism 2, 329, 332 
Note 3, 341, 382, 449, 451. Note, 
513, 5^69, 607 {atyantasmyavdda) 
Budila Asvatardm 149, 152, 518 
bull, as teacher, 123 
buzzing in the ears, whence, 109, 
362, 512 

C 

Caikitdyana Ddlbhya, N. of a parti- 
cipant in a discussion, 79 
caksus, eye, q.v. and man in eye 
Cakpi^i, a spirit in the Brahman- 
world 27 

calmness {samd) 228, 262, 264, 366, 
636. The calm {sMa) 110, 500; 
326, 335 (366), 380, 576, 586, 
694, 792, etc. The calm self 
iidntdtman) 289, 345, 781 
Canddla 146, 155, Cdi}4dla^ a des- 
pised caste, 490, 728 
Candra, Candramas, moon (-god), 
corresponding to the Manas 406, 
894, 906 etc. (see moon) 
Cannapiiri (Madras) 4 
car (and car-rider) 287, 310, 335, 337, 
911 ff, 915 

carakadhvaryu-s, followers of the 
Black Yajurveda, 390 
case-relations, different, 931, 933 
caterpillar (and blade) 495, 111 
catuhstoma, a one-day Soma-rite 
8,’ '61 

caturhotdrah, a four-priest litany 
327 

cdturhotracayanam^ a particular 
form of piling up altar, 219, 269. 
caturmdsydni, four-month sacrifices 
12, 21, 268, 269, 327, 390, 574 
caturvmia, day of beginning of 
Gavdm ayanam, 8-9 
cause, of the nature of {kdrana-rdpa) : 
Nar^yapa 805, 808; on the other 
hand it springs out of him 807 
Chagaleya (?) IJLsi 912 
CMgaleya-Upanisad (? Tschhakli) 
909-913. (only Da) 560 
Chandoga-s, the singers of the Sama- 
veda, 61 

Chdndogyabrdhmarjam of the Sama- 
veda 61. Contents 63 
Chdndogya-Upanisad 68-205. (Mu, 
Da) 556, 559 
chandoma^ N. of a Stoma, 62 
childlikeness, as condition of the 
man of knowledge, 455, 910, 911 


children, unnecessary for the man of 
knowledge, obstructive 366 
chronology of the Upanisads 271- 
272, 301, 328-329, 579, Notes 
1-2. 687 Introd. 713, 781 N3 
citations. Rgveda : (1, 18, 6) 252; 
(1, 22, 20-21) 743; 833; (1, 40, 5) 
823; (1, 50, 10) 116; (1, 89, 8.6) 
813; 837; (1,89,8) 822; (1, 90, 9) 
222; (1, 91, 16, 18) 35; (1, 114, 8) 
319; 789; (1, 116, 12) 440; (1, 117, 
22) 441; (1, 154, 2) 822; (1, 164, 
12) 591; (1, 164, 20) 316; (1, 164, 
39) 316; 826; 830; 929; (1, 164, 
49) 542; (1, 189, 1) 519, 551, 
(2, 21, 6) 38; (2, 33, 11) 820; (3, 
4, 9) 821; (3, 29, 2) 291; (3, 36, 
10) 38; (4, 26, 1) 413; (4, 27, 1) 
19; (4, 40, 5) 255, 293-294; (5, 
78, 7-8) 540; (5, 82, 1) 138; (6, 
17, 2) 824; (6, 47, 18) 442; (7, 
32, 22) 774; (7, 59, 12) 789; (8, 
6, 30) 116; (8, 48, 3) 772; (9, 96, 6) 
254-255; (9, 113, 7) 808; (10, 81, 
3) 251, 311; (10, 85, 22) 539; 
(10, 90) 893; cf. 257; (10, 90, 1-2) 
313-314; (10, 90, 3) 107; (10, 97, 

15) 646; (10, 121, 1-8) 250; (10, 
121, 2) 823; (10, 121.3) 317; 
(10, 129, 4) 813; (10, 184) 540, 
— Atharvaveda : (3, 20, 1) 760; 
(4, 1, 1) 734; (6, 96, 1) 646; (7, 
81, 5) 36 (7, 81, 5.6) 35; (10, 2, 
26-27) 777; (10, 8, 9) 430; (10, 8, 

16) 292; (10, 8, 27) 315; (10, 8, 

29) 508; (11, 4, 13) 578; (11, 8) 
736-737; 750; (18, 1-4) 735.— 
VdjasaneyUSamhitd : (8, 36) 821; 
(11, 1-5) 309; (13, 6.8.7) 786; 
(16, 1.3.4) 784; (16, 2-3) 312; 
(16, 11.2.6.7.8.14) 784-785; (16, 
9, 13, 10, 12.11) 785-786; (31, 
18) 312; (31, 17-22) 250. 895; 
(32) 897; (32, I) 250-315; (32, 
2.3.4) 250-251; (32, 2.3) 318-319; 
(32.4) 311, 774; (32, 8-12) 251; 
(34, 1-6) 901. — Taittiriya Sam- 
Mtd : (7, 5, 24) 375. --Taitti- 
riya-Br&hmanam : (3, 10, 1, 2) 
821; (3, 12, ‘9, 8) 817. Taittiriya 
Aranyakam : (1, 23) 813; (3, 10, 
1, 1) 822; (10, 11-12) .917; (10, 
12.47) 816; (10, 43) 789. ---Maha- 
bha^am (1, 1, 38) 936. Cf. also 
the reminiscences of : A§vald- 
yana-Grhyasutram : (1, 13,* 7) 

35. Manavadharmasdstram : (3, 
76) 378. — Sdmkhyakdrikd : (24) 
339; (41) 360; (53) Cf. 340; (63) 
339; (65) 338 
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Citi title of the 8th book of Satap. 
Br., 390 

Citra Gafigyayani^ N. of a sacrificer, 
25 

Citraratha, N. of a Gandharva, 927 
cittam, particularly with buddhi, 
ahamkdra, manas 598, 611 N3. 
658 N. 678, 857, 886 (fourfold 
inner organ) 

clairvoyant {gandharvagrhitd) 453, 
458 

clay, lump of, 162, 622, 660 
clothing of Prana, rinsing of the 
mouth as such, 137, 524-525, 648 
coals, to extinguish, for someone 471 
Colebrooke’s list of the Upanisads 
561 ff 

conch, discus, mace, lotus-flower 
(as attributes of Visnu) 807, 876 
constituent (basic) elements of king- 
ship, {prakrti-s), five, 864 N 
contradictory nature of the Atman 
285, 548, 584, 707, 901 (?) 
cosmogony 111; cf. creation myths, 
cosmographic 452, 456-457; cf. 356. 
cousins, inimical, 405, (seven) 430, 
245 

crab, the Atman as crab, 727 
creation (and creation-myths) 893 ff, 
15ff,98, 117, 131, 162 ff. 178-179. 
235, 238, 335-336, 345, 348,400 ff., 
410 ff, 510, 577, 590, 813; —peri- 
odical creation 302, 777, 852 
critique of several principles 303 ff, 
322, 476 ff; 920 ff; of the theories 
about creation 162, 607, 612 
Cula bhagavitti, N. of a teacher, 533. 
Culikd-Upanisad 678-681. (Mu as 
Mantrika, 577) Da, Co, Na, 560, 
561, 563 » > , 


D 


Dadhyanc Atharvana, . a mythical 
being, 440 ff; as teacher 443, 506 
daiva parimara, death of gods 38 
daksim, reward of sacrifice to the 
priests 83, 275, 471, 831; re- 

interpreted 115, 267, 651 
Daksina- fire, see Anvdhdryapacana. 
DaksindmurtUUpanisad (only Mu) 


Dara Schakoh, organizer of the Oup- 
nek’hat-translation, 558 
Darsana-Upanisad (only Mu) 557. 
darsapimutmdsau. New- and Full- 
moon-sacrifices 12, 21, 218, 268, 
269, 327, 390, 418, 574 
Daiaratha, the father of Rama 863 


ddsardtra, ten-day Soma-rite 63 
Dattdtreya^ N. of a Samnyasin, 761 
Dattdtreya-Upanisad (only Mu) 557. 
dead body, its swelling 451 (cf. 449 
Note), its decomposition 653. Its 
decoration 200. burning 144, 185, 
514, 528. Funeral unnecessary 
916 

death-bed prayer 519 (551) 
deep sleep (susupti) 46, 57, 121, 196, 
202, 429, 489 ff, 598, 605, 611, 
624, 658, 720 etc. cf. Prdjfia. 
demons, see Asuras 
demonstration of, or pointing to 
something in the utterance of a 
text, 18, 235, 412, 430 makes it 
probable that it was originally 
handed down only orally; cf. also 
satyam as trisyllabic 194, 510, 
bhumir antariksam dyaus and 
prdno ‘pdno vydnah as octosyllabic 
516 

departure of the soul, through 101 
arteries 196, 299; on the other 
hand, (in the case of those not 
released) through whatever part 
of the body 494 (no departure of 
the released 496) 

Devadatta^ a conventional name in 
illustrations 641, 727 
Devakfputray son of Devaki, Krsna, 
115, 805, 807 

Devardta, N. of a teacher, 22 
Devatddhydya-Brdhmamm of Sama- 
veda 61, 62 

devaydna, way of gods, from which 
there is no return (early stage 
513, 108, devasusayaK) 25, 129, 
142, 145. Cf. 196, '268, 306N8. 
584. (Brahman-way) 129, 368. 
devaydna and pitrydm 22, 24, 
142 ff, 417, 421 N. 525 ff, 575-576; 
590-591, 702; — ^in another mean- 
ing only 265 Note 1 
Devf-Upanisad (only Mu) 557 
dhdrarid^ fixing, chaining of manas 
(298 of Indriyas) in the Yoga 
298, 359, 672, 673, 693-695 
dhdrdpotar, “stream-strainer”, the 
sacrificial priest usually called 
Potar; assistant of the Brahmdn; 
reinterpreted 650 

dharma (fr, dhar, to which one 
adheres), 1) (subjective) the duty 
98, 230, 262, 264, etc. 2) (objec- 
tive) the law 414. {dharma and 
adharma 284, 619, 684, 766) per- 
sonified 871,^ 875. 3) the true 
essence of things abiding in them 
627, 632 etc., and 4) exactly oppo- 
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site, the heterogeneous, and there- 
fore inessential properties of the 
same 293, 627, 637; so dharmyam 
283 

Dharmapdla^ a minister of Dasaratha 
871 

dharmasdstram^ mentioned already 
655 

Dhdtar, the creator, personified 540, 
873 

Dhrstf, a minister of Dasaratha, 871, 
876 

dhruva-agni, Om-fire, 668 
Dhydnabindu-Upanisad 700-703 (Mu, 
Da, Co, Na) 557, 559, 561, 563 
diagram {yantm) 717, 829 ff. 864, 875. 
die, 168, 171, 196, 493 
dlksd^ consecration, for Soma-sacri- 
fice 8, 472, 578; re-interpreted 
115, 268, 644; of the Samnyasin 
736, 750 

dispute for precedence of the body- 
organs, 40, 135, 423, 522, 592 
Z)/i-s, cardinal points, poles, as divi- 
nities parallel to ear, hearing 15, 
406, 894; five 471 ff, six 481; 
unending 478, cf. 427 
divahfyenN^fi-s a ceremony 219 
diving-bird is teacher 125 
dogs, guard the flock 133, eat every- 
thing 136, 473 and (doubtful if) 
524; cf, eater of dog’s flesh 916, 
dogrudgitha (originally probably 
a parody) 84 
Drdv/<fo-recension 248 
dream, foreboding 138 
dream-sleep 18, 55, 201, 428,486 ff, 
598, 605, 611, 616, 658. Cf, Taijasa. 
drunkenness 150, 365, 795 
Dundubhi, a monster slain by Valin, 
whose corpse Rama (Ram. 4, 
11, 50 Baroda ed.), tosses away 
with his toe as proof of his 
strength, 868 

Dur^ mystical (formed from dilram) 
N. of Prina, 406 

Durgd, daughter of Himalaya (per- 
sonification of the impassability 
of the mountain) 875 
Durvdsas, A samnyasin of anti- 
quity 761 

dvddasdhay twelve-day Soma-rite 9, 
63 

dvidevatya, oblation in Soma-sacri- 
fice 8 

dvirdtra, two-day Soma-rite, 63 
Dyaus^ Gen. Divas (Zeus, Dios), 
the heaven: “the third heaven 
from here” 195 is, as several 
others there, a verse-citation (also 
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Atharvav. 5, 4, 3). Nine heavens, 
111 

E 

East, to sit facing E°, 124, 138(?), 
533, 928 

effect and cause, 167, 621 ff 
egg-born, viviparous, sprouting 163 
(cf. 157); sweat-born 20; cf. 340 
Note 1. 633 (Gaud. 4, 63, 65) 
Ekddasardtm, eleven-day Soma-rite 
63 

Ekdha, one-day ceremony of pressing 
Soma, its forms 9 
Ekdksara-Upanisad (only Mu) 557. 
Ekgpddikd, the 2nd book of the 
Satap. Br., 390 

eka rsi (ekarsi), a mythical being of 
uncertain character, as it seems, 
prototype of wisdom; 443, 506 
as teacher of primitive times; 
explained as the sun 519 (551), 
648, 649, as Prana 587, 593, as 
Puru§a, Isana 780 (819, 843). 
Ekavithsa, N. of a Stoma, 380 
Etdpatraka, a chief of snakes 664 
elements, three 163, five 19, 310, 322. 
{mahdbhuta) 339, 348, 602; in 

the body 640 ff, 653, 655 
elements, basic, of body, seven, 641, 
— of kingship (Praki ti), seven 864. 
elephants 20, 381, 477 ff, 489 
embryo 144; its origin 642; memb- 
rane surrounding it 144, 541, 
embryo-killing 44, 490, 831, 882 
epic and mythological poems {itU 
hasa-purdnam) 103, 176. (177, 

180), 778 (801), 928; cf. 436 (503, 
372) 476; see also literary circle 
of the Upanisads 

etad vai tad 272, 290 ff; tadvai tad 
509 

eternal day of Brahman 106, 115, 194 
(624, 635, 857) 318, 363, 680, 
784; cf. primordial light 
ethical 115, 146, 230, 253, 287, 545 
etc. (cf. 229 Introduction) 
etymologies : a, u, m 614; Aftgiras 
71; Atri 431, Aditi 401; adhyardha 
469; andsakdyanam 195; amam 
136, 236; Aydsya 71; Aydsya 
Artgirasa 405; araitydyanam 195; 
arka 400-401; asandyd 167; asva- 
medha 402; aham 511; ahar 511; 
Angirasa 407; ddi 89; dditya 
114, 349-350, 468; dpas 350; 
Jndra 18; isfam 195; uktham 424, 
515, 46; udanyd 167; udgltha 
72-73, 77, 83; upadram 90; 
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rc 34; om 111, 781, 933, 935; ksatram 
515; gdyatri 107, 511; chandas 
74; ndkam 91; nidhanam 90; 
pati, patni 411; pdvana 350; putra 
422; puriisa 410; pusan 414; 
Prajdpati 56; pranava 773, 781; 
pratihdra 90; pram 599; Bihaspati 
71; brahman 424, 773, 781, 857; 
Brahmanaspati 407; bhanati 401; 
bhargas 349; mantra 864; maunam 
195; 34, 515; 130, 

195; Yama 55; yoga 364; Rama 

863; Rdvana 868; Rudra 114, 
468, 774; Vasii 113, 468; vidyut 

511; vairdjam 93; sarlram 644; 
suklam 113; sattrdyariam 195; 
satyam 29, 194; samdhartar 781; 
samdna 599; savitar 349, 357; 
sdman 34, 76-77, 89, 407, 424, 
5\l;sutram 729, 742; surya 349; 
sr^ti 411; hrdayam 194, 509 
evil,’ no more sticks to a man of 
knowledge 45, 128, 155, 204, 500, 
518, 586, 700. etc.~-759, 777- 

778, 795, 801, 885;^ continues to 
exist within the Atman 848. — 
evil and good works are destroyed 
51, 240, 499, 581, 674, etc. Cf. 
works 

exoteric and esoteric eschatology, 
in germ, 108 

eye, seeing and seeing power diffe- 
rentiated 484 

F 

faith (sraddhd) 70, 186, 230, 237, 
266, 267, 275, 419, 471, 574, 590; 
— brings the Devayana 145 (528, 
576); on the other hand the 
Pitryana 143 (528 ff, 602); cf. 
141 on this contradiction 
falcon and atmosphere 489, 727 
family-members, rescued by the man 
of knowledge, 915; cf. purifier 
fasting, as highest asceticism 262; 
means of knowledge 499 (cf. 127), 
replaced by Brahmacaryam 195; 
on the lower stage of Saihnyasa 
766. Death by fasting 750, 760 
‘Fata Morgana’ (indrajdlam) 342, 
382-383, 384.; {gandharvanaga- 
ram) 619 

fear of Brahman 239, 297. Fearless- 
ness of the Atman^411, 500 etc.; 
of the knower of Atman 481, 548 
etc 

feet, water for, for the guest 276 

fingers, their names, 648 

fire, hidden in churn-sticks, 57,308, 


412, 703, 718, 731. Fire and 

sparks 57, 365, 370, 429, 574, 
577. Fire, whose wood is burnt 

326, 373, 669; (flame without 

smoke) 292 (332, 358). Don’t 
rinse out the mouth or spit to- 
wards fire, 92. — Sacrificial fires, 
mostly three (See Gdrhapatya, 
Anvdhdryapacana, Ahavamya); five 
287, 747, 828, 887; re-inter- 

preted, three 644; five 649. — Fire 
as teacher 124, 127 
firefly (khadyota) 166, 310 
firewood in hand as mark of student- 
ship 56, 123, 150, 199, 201, 202, 
576, 589. (The student had to 
attend the sacrificial fires 126) 
first-born of creation (cf. 157, 344). 
{Hiranyagarbha) 312. 317, {Kapila 
Rsi) 319, {Brahman) 325 etc.; 
(mahdn purusah) 314, (mahdn 
dtmd) 273, cf, 571. cf., {mahad=:^ 
buddhi) 353. Cf. Hiraiyyagarbha 
fish and bank 489 
five fires, doctrine of, 139 
fivefold, everything is, 226, 416 
flame-circle {aldtacakram) 363, 
521 ff (?). 609, 631 
food {annam), its origin 16, 378, 
praise 182, 236, 244 ff, as divinity 
83; Brahman as food 243, 354, 
514;= earth 163, ur-matter 573; 
cf. annarasamaya 233. — Food and 
food-eater 352 ff, 412. sap of food, 
sixfold 641 

formulas : of Narayana 804, of Nr- 
sirhha 810, of Rama 864, 881, of 
Harhsa 674 ff 

freedom and subjection 188, 192, 
195 

frog and well-hole 333 
funeral ceremonies, not required for 
the man of knowledge 129, 916; 
cf. 750, 760, F° prayer 519 (551) 

G 

Gdlava, N. of a teacher, 443, 506 
game of dice 119, 122 
gdna, ways of singing the Saman, 
seven, 96 

Ganapati-Upanisad (only Mu) 557 
Gandhdra, a tribe on Indus (to the 
south of Peshavar) 171 
Gandharvas, a class of heavenly 
beings (media in revelation 251 , 
899.) 239, 251, 495, 685, 814; 
women possessed by them {Sudh- 
anvan, Kabandhd) 453, 458. (Cf. 
Visvdvasu 539); mortal 333; — ^as 
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divine musicians (Citraratha) 
already 927, — Gandharva-world 
297, 492, 456 (plur.) 

Gangd (fern.) river, 884 
Garbha-UpanUad 640-644, (Mu, Da, 
Co, Na) 556, 559, 561, 563 
Gardabhivipita JBhdradvdJa, N. of a 
teacher, 478 

Gdrgi Vdcakfiovi, N. of a female 
participant in a discussion, 456, 
462 

Gdrgya, N. of several teachers, 505 
Gdrgya Balaki 52, 425 
Gargydyatja^ N. of a teacher, 505 
Gdrhapatya, the first of the three 
sacrificial fires, corresponding to 
the earth and B-gveda with round 
borders, 99, 127, 132, 153, 265, 
599, 644, 648, 649, 669, 747, 749, 
770, 790 

Garuda^ Visnu’s bird, 663 
Garudadhvaja^ Visiiu-Krsija as God, 
therefore inserted unsuitably in 
807 (cf. 805) 

Gdruda-XJpanUad 663-664. (Mu, 
Co, Na) 557, 561, 564 
Gaudapdda^ Teacher of Govinda, the 
teacher of Saihkara, the author 
of the Kdrikd to the Mdv.4ukya- 
XJpanisad, 611-637, consequently 
not the author of the commentary 
on the Saihkhya-karika 606 
Gaupavana, N. of a teacher, 442, 
505 

Gauri {Umd, Pdrvatf, Durga, Devi, 
Kali etc.), wife of Siva, 827, 887 
Gautama 1) Vedic Rsi 430, 718, 921; 
questions 718. 2) N. of several 
teachers 442, 443, 505, 506^ 3) 
Family-name of Udddlaka Aruni 
25, 143, 152, 270, 293, 458, 526 
Gautamiputra, N. of a teacher, 542- 
543 

Gavam ayanam, 360-day Soma- 
ceremony, 9, 11, 12, 62, 218 
Gdyatra, a sub-class of Brahma- 
carin, 764 

Gdyatram, N. of a Saman, 68, 91. 
Gdyatri, the first Vedic metre (there- 
fore the earth, .Garhapatya, 51g- 
veda etc. correspond to it) 380, 
770, 777, 800, 926, 935, 944, 
consists of three times eight syl- 
lables 13, 826; four-footed as 
symbol of the Brahman 107 and 
(in a different way) 517, sixfold 
107, and the fire is her mouth, 
518. Particularly Gdyatri is the 
Sdvitri (?.gv. 3, 62, 10) composed 
in that metre, 742, 764 and so 


also probably 778 (801), 918. ~ 
The Gdyatri of Nrsirhha 811, 827. 

Ghora Angirasa, teacher of Krsna, 
115 ‘ 

Ghorasamnydsikas, a sub-class of 
the Grhasthas, 765 

Ghrtakausika, N. of a teacher, 443, 
506 

gift to the teacher, cf. 106; 230, 476 ff, 
487 ff, 518 

Gldva Maitreya (y,A)===Baka Ddlbhya 
q.v 

God “the Lord, ruler” {is, isa, isdna 
isvara, seldom deva) occasional 
personification of Brahman-At- 
man, 51, 290, 497, 498-499, 547, 
583, etc., effected by the ante- 
thesis of the world as “the ruled” 
and so, like it, unreal from the 
highest point of view, cf. 302, 
312, 343, 839, 841, 855; promi- 
nent mostly in Svet. Mahanar., 
Calika, Atharva^iras; his main 
task is to ripen the fruits of deeds 
(requital), 320, 322-323 ; partly 
beside Rudra, Siva, partly merging 
into them 311, 317, 349 (381), 
414, 669, 727, 774, 781, 799-800, 
827 

gods {deva-s); on their position as 
regard the doctrine of the Atman, 
cf. 198 Introd. 280. 748, 854 etc. 
Their number 468 ff. Gods by 
birth and gods by deed 239, 
492. Often paralleled or identi- 
fied with sense organs (eye : 
Aditya, breath : Vdyu, speech : 
Agni, Manas : Moon, ear : quar- 
ters etc.) 15, 406, 592, 726, 894. 

goldsmith and craft-work 495 

Gopdlatdpini-Upanisad (only Mu, Na) 
557, 564 

Gopicandana-Upanisad (only Na) 
565 

Gosruti Vaiyaghrapadya, pupil of 
Satyakama, 137 

Gosava, an Ekaha 62 

grace (of God) 254, 285N. 307, 

314, 326, 668, 711,845, 858, 864, 
884 

graha 1) the grasper, seizer a) the 
(eight) organs 449 ff, (771, 828); 
b) demons, by whom man is 
possessed {grhitd) 333 (382), 831, 
873, c) the planets (because such 
an influence was attributed to 
them; cf. “then no planets strike”, 
Hamlet (I, 1) 357; nine 887, Venus, 
Saturn, Rahu and Ketu are named. 
2) taking, grasping 624, 635; 
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therefore : the ladling of Soma 67, 
327, and Graha as title of the 
fourth book of the Satap. Br., 
390 

grammatical mistakes and irregula- 
rities 249, 363 {tamasah paryam) 
375 (purusam) 602 (cf. 602 Introd.). 

705, 739, 775. (isam-urjena) 
Gmvastut, priest, assistant of Hotar 

9 

Grhasthay householder, his ^position 
is the second of the four Asramas, 
3, 11, 97; portrayed 205, 735 etc. 
759, 832; four kinds 764. (Ori- 
ginally vamprastha) did not prob- 
ably follow gihastha but the two 
existed side by side 97-98 ; to 
vdnapmstha corresponded the 
devaydna, and to grhastha the 
pitrydna 145, to the former what 
further developed into the Ara^ya- 
kam, to the latter ih.Q Brdhmanam, 
3, 11.) 

grief (pain, sadness, soka)^ softens 
down when knowledge is attained, 
176, 283, 316, 455, 548 
groups (yarga), five 659-660 
guardian deities in the quarters 471; 

cf. world-guardians 
gurta^ factor (cf. ganayati to add, 
gunayati to multiply). The three 
factors Sattvam^ Rajas and Tamas, 
of which, according to the Sam- 
khya doctrine, the primordial 
material and all its evolutes consist; 
not yet in the older Upanisads, 
but originated, as we conjecture, 
through the recasting of the doc- 
trine 163-65, on the way, which 
the verse of the ajd 255 (315, cf. 
679) shows; 306, 315, 321, 322, 
324, 325, 338, 339, 340, 353, 367, 
380, 618, 656, 678, 679, 684, 685, 

706, 714, 865, 876 

Guvidkhya Sarrikhayana^ N. of a 
teacher, 22 

H 

hair, 45 million, 644; hair and 
plants, 15, 16, 400, 451, 474,— 
— ^tuft of hair, to be cut off by the 
Saihnyasin, see sikhd, — tip of the 
hair, a hair, split 57, 321, 481, 
489, 700 

Hathsa (goose, swan, flamingo) 19, 
674, as teacher 124. As a migrat- 
ing bird Haihsa becomes the 
symbol of 1) the sun 2) the wander- 
ing soul, 3) the homeless Pari- 


vrajaka (Saihnyasin), cf. 753 Introd. 
1) sun (acc. to R.gv. 4, 40, 5) 
255 (293); already passing off 
into the second meaning 325, 
376, 678. 2) the soul, and indeed 
as much the individual 307, 314, 
487, 563, as the highest 350 (381) 
684, 706, 908 ; both are extolled 
by the hymn ham-sa (out-and 
inbreathing; when repeated, it 
becomes so*ham ‘T am he”) 717, 
and as Hamsa and Paramahamsa 
differentiated 720. Perhaps it is 
based on this that 3) also among 
the homeless ascetics Harhsa-s 
and Paramahamsa-s are distin- 
guished 766. The last ones (al- 
most wholly become the highest 
self) are depicted 753, 761, 766 
Hamsa-Upanisad 718, 721. (Mu, 

Da, Co, Na) 556, 559, 561, 564. 
hanta ! (exclamation) explained sym- 
bolically, 512 

{Hammadukta^ Rdma-Upanisad (Mu, 
Na) 557 (Note 5), 564 
Hanumdn, commander of apes, 
Rama’s associate 556, 868 if 
Hara (the destroyer), epithet of Siva, 
307 

Hari (fire-coloured), epithet of 
Visnu 257, 259, 787, 800, 815, 867 
Hdridmmata Gautama^ teacher of 
Satyakama 123 

Hariscdndra, N. of a prince, 332 
Harita Kasyapa, N. of a teacher, 544 ' 
Hastighafa, title of the 7th book of 
the Satap. Br., 390 
havirdhdnapravartanam, ceremony in 
Soma-sacrifice, 8 

Haviryajna, title of the 1st book of 
the Satap. Br., 390 
Hayagriva-Upani^ad (only Mu) 557. 
head 429 ff; anatomical 644. Break- 
ing to pieces of the head, threat 
of this punishment 79, 82, 150, 
456-457, 458, actually ensuing 
only 473 

heart as seat of Atman 107, 194, 285, 
292, 300, 472, 479, 498, 511 etc., 
particularly in deep sleep, 18, 57, 
429, 731 

heart as lotus-flower 191, 256, 258, 
347, 689, 702, 715, 719, 731, 801, 
805, 807 

heart-cavity {guhd) 235, 287, 348, 579 
heart-space 191, 226, 362, 365, 379, 
428, 432, 481, 907 
heart-space and world-space 191, 
204 (dark and bright). 235, 431ff, 
439-440, 499, 729 
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heavenly space, only apparent blue 
621 

helper in creation, see yati 
Himalaya 212, 464, 897; as North- 
ern boundary 40 

hinkam, the sound hih 38; in the 
singing of Saman 67, 84, 86-95 
Hiranyagarbha^ originally as predi- 
cate of the “unknown god” (Pra- 
japati), “the golden germ” as 
which he went forth at the begin- 
ning, cf. 117 Introd.; later (since 
Svet.) the cosmic intellect as pre- 
supposition of the world (buddhi, 
mahad of the Sarhkhyas, the nous 
of the neo-Platon ists, the “eternal 
subject of perception” of Scho- 
penhauer) 312 (256, 317), 319 (the 
Kapila ^si). 350. (381), 887; 
all-I-conscious 855. Explained as 
referring to the dream-soul (Tb/- 
Jasd) 838, 840. (Cf. our observa- 
tion 195). As principle of revela- 
tion 801 

Hiraftyanabha Kausalya, N. of a 
prince, 602 

Hiiah, N. of the 72000 arteries flow- 
ing from the heart to the peri- 
cardium, which serve to feed the 
organs of the soul 481, and in 
which the soul moves about in the 
dream-state 489 and comes to 
rest in the deep sleep. 57, 429 
Hotar, the chief priest of the l^gveda 
1, 11, 34, 75, 131, 255 
Hotraka-s, assistants of the Hotar, 
21 

hour of death, thoughts in 596 
hum (huh), interjection (of threat, 
disgust etc.) 89 and as musical 
sound 85. Employed in mystical 
formulas 819, 872 
human sacrifice 218, 391 cf. also 895 
hunger, the death as, 400; cf. 243, 
286, 311 etc. — Hunger and thirst, 
as demonical powers 13, 16; 
their essence 167. Rising above 
these 192, 198, 277, 455, 707 
hypallage, 290 Note 2 

I 

“I” and “this” cease 940; cf. 337 
{nirmama) and Samkhyak. 64 
I4d Ija (refreshment), a milk-offer- 
ing in sacrifice 650; honorific 
name for the woman in child-bed 
542. A particular artery 674 
ignorance (nescience, avidyo) 495, 
497 (549), 281 (575), 579, 572, 
842 (883), 855 ff —Ignorance 


and knowledge 196, 238, 281 ff, 
319, 383 ff, 549, 658 
illusion of 1’ and ‘mine’ 339, 367. 
Ilya (rich in refreshment), a tree in 
the Brahman-world, 27, 28 
imp {Yatudhand) 786 
Imperceptibility of the Brahman 
210, 240, etc 

Indra, old-Vedic god, 221 (231) 380, 
894, 900, of thunder-storm 469, 
also, of wind 54, 426, appears at 
the head of the Vedic gods 198 ff. 
414, 871, 943, 944, however under 
Prajapati, Brhaspati and later 
Brahman, Visnu and Siva 27, 28 
(door-keeper).' 212, 239, 259, 685, 
770, 792, 803 ; produces Soma 
with Varupa 898, is helpful at 
birth 541, abducts, in the form of 
ram, Medhatithi 903, is terrified 
28, 239, 297, dwells in eye 430, 
480; as teacher 21, 663, as god of 
wisdom 900. Indra as the Prapa 
10, 420. cf 593; as representa- 
tive of the Atman 18, 19, 34, 44, 
224, 226, 905 etc 
Indradyumna, N. of a king, 332. 7®. 
Bhallaveya 149, (=* Vaiydghra- 

padya 151) 

indrdgni^toma, N. of a ceremony, 62. 
indragopa, a red beetle {coccineUa)^ 


432, 698 

Indrajit, son of Ravapa, slain by 
Laksmana, 869 

indrastoma^ N. of a ceremony, 62. 
indriyanU the psychic organs, viz. 
the five sense organs (JbuddhU 
indriyanU hearing, sight, smell, 
taste, touch) and five organs of 
action {karmadndriydnU organs of 
speaking, taking, moving, empty- 
ing, procreating) 337, 644, 651; 
ten with Manas as the eleventh 
800; imperfect 48; perfect beside 
other 434; as ten first 598. The 
name not yet in Chand. Brh. 
(102, 535 “power, strength”), first 
since Kaus. and Kath. 41, 287 etc. 
inexpressible, what one who has 
become one feels, is, 350, 374 
initiation of the pupil (upanayanam) 
123, 199, 391, 764, 911 etc. 
inspiration (or rather ‘expiration’) 
of the Veda; the same is “breathed 
out” 433-434 (370) by the Brah- 
man and “seen” by the FLsis 573 
instruction, value of, 517(’?j, 912 
integrity of the Brahman, its fullness 
is not diminished by world-crea- 
tion, 295, 507, 508, 851 
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Intelligence (c/r) makes the world 
real 853 

Intelligence {kratii) determines the 
action and thereby the fate of man 
in the other world 111 (cf. cittam, 
373), 495; therefore Krato in the 
prayer 519 (551) 

iron, supposed to become earth in 
^ the earth, 365 

Isa-ivdsya-) Upanisad 547-551. (Mu, 
Da) 556, 559, *391 
Isdna, Isvara, See God 
istaviyoga'anistasamprayoga 315, cf. 

’ Lalitavistara P. 541, 5 
//izra, mother of Mahiddsa Aitareya, 1 
fti/idsapurdna-Sj see epic and mytho- 
logical poems 

J 

Jabdldi mother of Satyakdma Jdbdla^ 
122 

Jdbdla-Upanisad 758-661, (Mu, Da, 
Co, Na) 556, 559, 561, 564 
Jdbdldyana, N. of a teacher, 505 
JdbdlhUpanisad, (only Mu) 557 
Ja^abharata,' Samnyasin of anti- 
quity, 761 

Jagati, Vedic metre, consisting of 
four times twelve syllables 114, 
829; appears regularly at the third 
place after Gayatri and Tristubh, 
therefore equated with heaven, 
Samaveda etc. in symbolisation 
380, 770, 780, 800,927, 939, 940, 
as also with the third pressing of 
the Soma 1 14, 946 
Jaimimya-Brdhmanam, see Talava- 
kdra~Br.^ 

JamadagnU old-Vedic 5Lsi, 430, 920. 
Jdmbavdn, a king of bears, comrade 
of Rama, 871 

Jana Sdrkardksya, N. of a man, 149. 
Janaka, king of the Videha-s (q.v.), 
father of Sita, 869; friend of Yajna- 
valkya 445, 446 ff, 476 ff, 485 ff, 
518, 759. Already in the Upani- 
sads as a king of antiquity 52, 
425 

JdnakU Sita 867, 887 
JdnakU Ayasthum, teacher of Satya- 
kama (cf, Hdridmmata) 533 
Jdnasmti, N. of a rich man, 119, ff. 
jar-space and world-space 107, In- 
trod. 620, 621, 689 
Jdtukarnya, N. of a teacher, 443, 
506 ‘ 

Jayantaka, N. of a minister of Dasa- 
ratha, 871 

Jayantlputra, N. of a teacher, 543 


Jihvdvant Vddhyoga, N. of a teacher, 
544 

Jitvan Sailini, N. of a teacher, 476. 
jlva, living (organism 249, 633, 634), 
Jiva dtman “the living self*’ 163, 
169, 279; jivaghana “the living 
complex” 601, then, without 
addition, jiva, first, 169 (the life, 
better perhaps; the living one), 
the (living) individual soul 261, 
321, 360. (in the 7th month 
enters the body) 642. (defined) 
659, 674, 728, 793, 828. It is 
only apparent 613, 618, 855, un- 
born 625 (634) neither a product 
nor a limb of the Atman 621, 
but Atman itself 622, enveloped 
in the five sheaths 621, is to the 
Atman what the jar-space is to the 
universal space 620 and 689, 
jivdtman 836, 912 
jivanmiikta, “liberated while alive” 
and jivanmukti “liberation while 
alive”; these notions are demons- 
trable neither in Sarhkara {Syst, 
d, Vedanta, 460) nor in Upa- 
nisads, with the exception of the 
^ Muktika-Up. Cf. 707 
jndndtman, consciousness-self (be- 
side dtman, antardtman, paramdV 
man) 876, 887 (a late abstraction). 
jyotistoma, a form of the Agnis- 
toma, q.v. 

jyotis, light; N. of a ceremony 62. 
Brahman is jyotisdm jyotis “the 
light of the lights” 498 (581, 
Skanda Up. 5. Bhag. G. 13, 17) 
and svayamjyotis “self-luminous” 
486, 487, (660, 677); cf. eternal day 
of the Brahman and primordial 
light 

K 

Ka, the interrogative pronoun 
“Who ?” Rgv. 10, 121, 1. ff, 

conceived as the name of the divi- 
nity inquired after there, 261, cf. 
897 ff 

Kabandha, a monster slain by Rama, 
and thus released from his curse 
868 

Kabandha AtHarvana, N. of a Gan- 
dharva, 458 

Kabandhin Kdtydyana, N. of a man, 
589 

Kahola Kausitaki, N. of a teacher, 
22. Kausitakeya, N. of a 
participant in a discussion, 454 
Kaisorya Kdpya, N. of a teacher, 
443, 506 
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kaivalyam {kevalatvam 361) state of 
absoluteness (liberation) 300, 791ff, 
795, 916 

kaivalya-Upanisad 791-795, (Mu, Da, 
Co, Na) 556, 559, 561, 564 
Kdla, the time, personified 677, 680, 
719, 77 L Brahman as time 355. 
Kald^ part, personified 876 
Kalagni, the world-destruction fire, 
792, 841 

Kalagnirudra, Rudra as world-de- 
stroyer, 917; teaches 789 ff 
Kdlagnirudra-Upanisad 789-790, (Mu, 
Co, Na) 557, 561, 564 
Kdlakafija-s, (cloud-) demons van- 
quished by Indra, 45 
Kali (m.), the fourth and the worst 
of the four Yugas (Krtam or 
Satyam, Tretd, Dvdpara, Kali), 
began on the 18th Febr. 3102 
B.G. and lasts 432000 years, 
only 816 

Kdlika, N. of a chief of snakes, 664 
Kalisamtarana-Upanisad (only Mu) 
557 

Kam, joy 400; as designation of 
Brahman 127 (like Kaiama 261, 
265, siikham 187 and usually 
dnanda 232. etc) 

Kambaldsvatam, N. of a chief of 
snakes, 664 

kdmydh pasavah and i^tayah, animal 
sacrifices and other sacrifices, 
undertaken for the accomplish- 
ment of specific objects 269 
KanthasrutUTJpanisad 747-51, (Mu 
as Samnydsa-lip. and Katha~Up.) 
557. (Co, Na) 561, 563' 

Kanva 1) old-Vedic Rsi; 2) a prince, 
father of Medhatitlii 903 
Kama, off-shoot of the Vajasaneyins, 
390. — Kdiyva- and Madhyan- 
dina-recension 488 N. 530N 
Kdnviputra, N. of a teacher, 543 
Kanyakubja, a city on the upper 
Ganga (now Kanauj), 934 
kapila 319 “red-brown’’ (gold-colour- 
ed), not Kapila 

Kdpiputra, N. of a teacher, 543 
Kapydsa-\otm 11 
Karkotaka, chief of snakes, 664 
karmadevdh, gods, so become by 
meritorious deeds, 239, 492. 

Examples 495 

karman (work), what doesn’t die of 
man, 449, 452; cf. 4^5 
Kdr§akeyiputra, N. of a teacher, 543 
Kdrttika, N. of a month (Oct.-Nov.) 
765 

Kdsi~% N. of a people, 52, 462, with 
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the later capital Kdsi (Benares) 
884 

Kasyapa, old-Vedic Rsi, 430. — Kas- 
yapa Naidhruvi, N. of a teacher, 
544 

Kdsdyana, N. of a teacher, 505-506. 
Katama, superlative of Ka or Kam 
(q. V.), 261, 265 

Kafha-s, a. school of the Black Yajur- 
veda, 269 

Kdthakam, Brahmapa-work, con- 
tents, 269 

Kdthaka-Upanisad, 275-300, (Mu, 
Da, Co, Na) 556, 559, 561, 563 
Katha {rudra)-Upanisad (Mu) 557.= 
(Co, Na) Kanthasruti-Up, 3-5 
Katydyani, wife of Yajnavalkya, 434, 
501 

Kdtydyaniputra, N. of a teacher, 542 
Kaurtdinya, N. of a teacher, 442, 

505 

Kauravydyaniputra, N. of a teacher, 
508 (not in the lists.) 

Kausika, N. of a teacher, 442, 505. 
Kausikdyani, N. of a teacher, 443, 

506 

Kaukiklputra, N. of a teacher, 543 
Kausitaki, N. of a teacher, 29, 34, 
75; cf. Kahola 

Kausitakin-s ( — Sdmkhdyana-^), a 

school of the Rgveda, 21 
KausitakUUpanisad 25-58. (Only 
Mu, Da) 557, 559 
Kausalya Asvaldyana, N. of a parti- 
cipant in a discussion, 589, 595 
Kausalyd, mother of Rama, 866 
Kautsa, N. of a teacher, 544 
Kena-iTalavakdra-) Upanisad 209-213, 
(Mu, Da, Co, Na)' 556, 559, 
561, 563 

Khara, Brother of Ravana, slain by 
Rama, 867 

Khilakdj^dam of the Brh. Up., 391 
Contents 396, 507 
Kim, prob. the god Ka (q. v.), con- 
ceived impersonally, 261 
kings (or warriors), wiser than Brah. 
manas and teaching them 25(?) 
52 ff, 56, 79, 143, 173, 428, 526 ff, 
klesa, plague, misery, vexation 306; 

five (of Yoga) 306N18 
knots of the heart 189, 299N 4, 581, 
586, 660. K° of ignorance 579. 
For the origin of this concept, 
cf. 448 Introd. 

ko§a, the five sheaths (Taitt.2) 233if; 
so named first 365, 366, 621, 659, 
855. 

krama, southern progress of the sun^ 
356, {daksinay^ ayanani) 590 
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kramamuktU gradual liberation (the 
Devayana as a merely preliminary 
stage of liberation) 297, 302, 308, 
582 

kramapatha^ a way of Vedic recita- 
tion, 10 

kratUi sacrificial rite, particularly 
Soma-ceremony (Jnd, Stud. II 
97 Note) 62, 265, 317, 377, 578, 
778, 782, 832 

Kratu PrajdpatU one of the seven 
or ten (enumerated Manu, 1, 35) 
prajapatis, i.e. world-creating Rsis, 
333, 334-335 

Krauncikiputra, N. of a teacher, 543 
Krsm Deyakiputra, as pupil of 
Ghora Ahgirasa, 115; also as a 
man 805, 807 

Krs^a-Upanisad (Mu, Na) 557, 564 
ksatram, ksatriya-s, the warrior- 
caste, 143, 204, 286, 414, 593. etc., 
explained as life 515 
ksetmjna, the conscious principle 
(jfia) in contrast with Pradhanam 
325, with Lihgam (subtle body) 
335, 345 or with the whole body 
681, 728. Bhag. G. XIII 
k^etrapdla, a divinity guarding the 
fields, 875 

Ksurikd-UpanUad 672-675. (Mu, 
Da, Co, Na) 557, 559, 561, 563 
Kubera, god of richness, living in 
Himalaya cf. 112 
Kulika, N. of a chief snake, 664 
Kumdrahdrita, teacher, 443,’ 506, 535 
Kumbhakarna, a brother of Ravana, 
slain by Rama 869 
Kuxidika-VpanUad (only Mu) 557, 
(Co, Na 561, 563. Samnydsa-Up^ 
Kurus 81, 133 (?), Kurus and Pan- 
cdlas 52, 446, 471, two tribes (in 
the region of Delhi) 

Kuruksetram^ land of the Kurus, 
758,* 881, (K’herk’hit) 910 
KmrU N. of a teacher, 544 
kutastha, defined 660 ’ 

Kuticara, a class of ascetics, 742; a 
sub-class of the Parivrajak’as 765; 
cf. 741 

Kutsdyanay N. of a poet, only 344 
Kuvalaydsva, N. of a prince 332 

L 

Laksmana, younger brother of Rama 
867 ff, 882 

Laksmi, luck, beauty, Goddess of 
luck and beauty 824, 887. Laksmi- 
yajus of the Nrsirhha-foimwXz. 
810, 815, 826 


Lanka, residence of Ravapa in 
Ceylon and Ceylon itself 869 ff. 
laying of formulas etc. on the parts 
of body 719, 743, 789 ff, 866 
leldyati iva 314 N2, 486 
leprosy; scab 120, cf. 918 
liberation (moksa, mukti etc.) “from 
all bonds” 308, 310, 318, 322, 

324, 775; bondage and liberation 

325, 374 etc.; portrayed 496; 
defined 658. The soul is liberat- 
ed from eternity 367, 629, 637 ; libe- 
ration is freeing from the Manas 
(as the organ of desire) 374, 688; 
liberation texts thrown away 374, 

688, 707 

life-span, hundred years (autumns) 
38, 280, 547; hundred and sixteen, 
114 

lightning, as symbol of the timeless- 
ness of Brahman, 208, 212, 250, 
432, 511, 807. criticised adversely 
922. — ^the 0/w-sound shines like 
a flash of lightning 385 
lingam, mark, 690 (Phallus 917); 
attribute 690; essence, nature 308. 
The inner man 495, the “subtle 
body” (the psychic organism) 298 
Note 1, 323 Note 4, 353, 367. 
lingam nirdirayam 360, Note 1, 
(lingasdriram) 660 
liquor, spirituous {surd) 146, 795; 
{madyarri) 150 

literary circle of the Upanisads : 
176 flf (180), 436 (476, 503, cf. the 
observation 503), 572 (first 

mention of the six Vedangas), 575 
Note 2, 655 (purdnam, nydya, 
mimdmsd, dharmasdstrarri), 832 {sd- 
khds etc.) 886 {angas) sdkhds, 
purdnas) 

Lokdyatikas, materialists, 618 cf. 

199 ff, 282, 382, 383 
lotus-flower 129, 339, 347, 702; cf. 

heart as lotus-flower 
love-spell 32 

lower and higher knowledge {apard 
and pard vidyd) mean 571 only 
Karmakandam and Jnanakapdam; 
corresponding is 600 (348), 615, 
619, 728 lower and higher Brah- 
man. But when both these {om) 
are explained as word-brahman, 
and are distinguished from the 
wordless, highest Brahman 361, 

689, herein lies the transition to 
the doctrine of aparam and param 
{saguj^am and nirgut^ani) brahma 
(and correspondingly vidyd) in 
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the latter sense (cf, 23, 211), of 
which the germs only are found in 
the Upanisads, as 108 ff. 209 ff. 
luck, as black-eared 826 Note 

M 

mad, as such the men of knowledge 
appear, 761, 766, 849. cf. child- 
likeness 

Madhuka Paingya, pupil of Yajna- 
valkya, 533 

Madhukdndam^ title of Brh. Up. 1-2. 

391. Contents 394 
Madhusudana, slayer of the demon 
Madhu, is 805, 807 Krsna 
Madhyamqm, title of the 12th book 
of the Satap. Br., 391 
Madhyandma-s^ offshoot of the Vaja- 
saneyins 390; cf. Kanva-s 
inMhyandinam savanam, midday 
pressing 67, 99 If, 877, 878, re- 
interpreted 114 

MMhyandimyana, N. of a teacher, 
505 

Madras^ a people on the Vipasa 
453, 458 

Magha, a constellation (Leo), 356 
Maghavd/h (“bounteous” or “mi- 
ghty”), epithet of Indra, 38, 200 ff, 
212, 593 

Mahdbhdsyam 936 
mahdbhiseka, the ^eat ceremony of 
anointing the king, 9 
Mdhdcamasya, N. of a Rsi, 225^ 
Mahddeva, epithet of Riidra (Siva) 
261 

Mahaildpatraka, N. of a chief snake, 
664 

mahdn dtmd 288, 298; mahad 314 
Note 3, 353, see first-born and 
Hirapyagarbha 

Mahdndnmi verses, a particular 
group of verses, 11 
Mahdndrdyai^-Upanisad (also Brhan- 
ncira^, Ydjniki-Up.) 249-268. (Da, 
Co, Na) 558 Note, 559, 561, 564 
Mahdpadnmka^ N. of a chief of 
snakes, 664 

Mahdraurava, N. of a hell 754 
mahas, greatness, power, 109, 237, 
as the fourth Vyahrti 225, 226, 
771 as the fourth world (also 
mahar) 684, 741, 831 
Mahd-Upanisad 799-801. (Mu, Da, 
Co, Na) 557, 559, 561, 563 
Mahdvdkya-UpanUad (only Mu) 557 
mahavratati^ penultimate day of 
Gavam ayanam, 9, 10,11 
Mahdvrsa-% N. of a people, 121 


mahdyajna-s, the five offerings daily 
made to gods, Rsis, manes, 
human beings and animals 415 
Note 3 

Mahesvam (the great god), intensi- 
fication of Uyara 317, 323. this 
for Rudra=Siva 256, 643, 668, 
11% 774, 827, 830, 887; as a parti- 
cular form of Siva 790 
Mahiddsa Aitareya, author of the 
Ait. Br. and Ar. 7, 114 
Mdhitthi, N. of a teacher, 544 
Maithili (coming from Mithila), 
Sita 869 

Maitrdvamna, a priest, assistant of 
Hotar 650 

Maitmyana-s (Maitrdyaniya-s), a 
school of the Black Yajurveda 
327; Maitrdyani Samhitd, their 
ritual-work, contents 327 
Maitrdyana^Upanisad 331-386. (Mu, 
Da) 557, 559 ’ 

Maitreya-Upanisad (only Mu) 557. 
Maitreyi, wife of Yajnavalkya, 434 ff, 
501 ff 

MaitrU teacher of Sakayana, 334 
mdldmantra, garland-formula, a 
garland-shaped formula surround- 
ing a diagram (illustration 830a), 
872, 873 ff cf. 278 

man (person, spirit, purusa) in the 
sun : 77, 128, 347, 375, (spirit) 
425, 431 ff, 469, 511 (secret name 
ahar). 519, 551, 815, 921;— in 
the eye : 78, 129, 385 (Indra), 
(spirit) 425, 431 ff, 511 (secret 
name aham)\ — in the right eye 
480 (Indra); in the right and left 
eye 56; — ^man in another person’s 
eye 199; — in the moon 128, 
(spirit) 425 ; — in the lightning 128, 
(spirit) 425 

manas (neuter), central organ of the 
buddhi-indriyani {panca-buddhi- 
ddimulam 306) as well as of the 
karma-indriydrii (hence the reigns 
of the sense-horses 287); in the 
former sense the instrument of 
perception, mind, intellect, main 
text 419, (behind which, however, 
stands the subject of perception, 
as prajm, dtman, purusa) 48-49, 
367 etc.; in the latter sense the 
organ of desire, the conscious will 
177-178 etc.; manomaya purusa 
236, cf. 233. _ The Manas is the 
seat of the Atman in dream, 13, 
18, 598 ff, is quick as thought 
548, is unending 448. The moon 
corresponds to it in the cosmic 
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sense 15, 406, 439, 447, 451. 

The tendency to identify the Manas 
with the Brahman 243, 479, 738, 
901, and to conceive it as creating 
the world 401, 420, is probably 
based on the as yet incomplete 
separation of the subject of per- 
ception and the Manas, The 

Yoga is based on the bringing of 
the activity of the Manas to stand- 
still, 373, 608, 624 ff, 686, 687, 

688, 694, 720, 721 

Manasi, the genius of mind in the 
Brahman-world, 27 
Man^alabrahmana-Upanisad (only 
Mu) 557 

mandalam, circle, ambiguous 692 
Mdndavya, N. of a teacher, 544 
Mdndukdyani, N. of a teacher 544 
Mdndiikdyamputra^ N. of a teacher, 
543 

Mdndukiputra^ N. of a teacher, 543 
Mdrtdukya-Upanisad 611-615 ’(Mu, 
Da, Co, Na) 556, 559, 561, 564 
Mariikarni, a holy Tirtham in Bena- 
res, 884 

Mdntj\ N. of a teacher, 443, 506 
mantras, songs and formulas of 
the Vedas (as opposed to those of 
the Brahmanas 2, 62, 217) 177, 
178, 184, 188, 573, 905, 928, 938, 
944 etc. (as opposed to vidhi and 
brahman [=Upanisad ?] 936 — 
Formulas devised for the worship 
of Nrsimha, Rama etc. also so 
~ called, 864 etc, 

mantrardja, formula-king, 1) of 
Nrsimha 810, 813 If, 832, 833; 
its five attributes (heart, head, 
hair-tuft, armour, missile) 819; 
its vtjam, kilaka, sakti 823 flf; its 
limb-formulas 814, 824 ff; its 
diagram 830a; 2) of Rama 859, 
864; vijam kilaka, sakti 866; dia- 
gram 871 ff. 3) of Harasa 717; 
six attributes (heart, head, hair- 
tuft, armour, three eyes, weapon) 
719; vijam, kilaka, sakti 719; 
diagram 719 ff 

Mantrikd’Upanisad (Mu) 557 Note 
3. (Da, Co, Sia CulikdAJp.) 

Manu (man), the ancestor of the 
human race, standing between 
Prajapati and the creatures 106, 
205, 261, 413, 828. — Manu- 
period (manvantaram) 884 (consist- 
ing of 71 X 12000 X 360 years, 
Manusmrti, 1, 79) 

mdnusam, the human in Nature, 438 
Maruts, wind-gods, 105,380,414, 780 


Marut=Brhadratha 334, 368 
Marut-stoma, a particular Ekaha, 
62 

Marutta, N. of a prince, 333 
Marutvatiyarn, a Sastram in the 
Soma-sacrifice, 8, 10 
Mdtarisvan (563 -svd) the Wind-god 
211, 548, (the Brand) 593 
matrd, mora, prosod lal unit, dura- 
tion of a short vowel, see om 
matrasamsargas tu asya bhavati 504 
Note 

mdtrkam, state of a mother, 386 
mdtrkdmantra 830 
Matsya, a people, to the west of the 
upper Yamuna 52 
maunam, silence (as religious observ- 
ance), recommended 749; yet 
not the highest 195, 455. Cf. muni 
mdyd magic art 442, illusion, decep- 
tion 308, 342 iindrajalam). 592, 
793; delusion of empirical reality 
316, 317, 618, 622, defined 661, 
840. (Main text) 855 ff; more 
concrete as the mother of becom- 
ing, creator’s power 679, 824, 
865, occupying outer side m dia- 
grams 829, cf. 876 
Medhatithi son of Kanva, abducted 
by Indra 903 ff 

memory (smrti smara) 166 ff, 184. 
Request for a good memory 253, 
256 

mental, the, (mdnasam) 263, 265; 

puruso mdnasali 528 Note 2 
Metronyms, of teachers, how to be 
explained, 393 

milk and butter 165, 308, 318, 690, 
701, 715, 731, 732 
milk-honey-butter, administered to 
the new-born baby, 541 
milk-ocean 816 

mimdmsd, consideration, inspection 
149, 239, 422; as N. of a system 
655 

miner, looking for minerals in the 
mine (avata) 366 

mirage, gandharvanagaram 619; 

indra] dJam 342, 382 
mirror 54, 199, 297, 310, 470 
Mitra N. of an Aditya, 221, 231, 
261, 542. Mitra-Varuna 381 
mixed-drink ceremony, *133, 137, 
521, 529 ff 

moon {Candramas, Candra, Soma) 
35, 109, 121 etc., described 906; 
originated out of Manas 15, 406, 
894; passes through 27 ‘moon- 
stations’ (Naksatras) 76, 95, 356, 
as the soul through the bodies, 
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916. (Sacrifice to the ‘moon- 
stations’ 218.) masculine ‘moon- 
station’ 529, Fast regulated by 
the lunar course 766. The moon 
as a station on the (Devayana 
and the) Pitryana, 25, 129, 145, 
528 etc. Grows by the souls 
which reach her 25, 35, 53 Note 2 
(opposite 36). — Moon in the 
lake 689 

mother of pearl and silver 48N 
mouth-rinsing (not towards the fire 
92), as dressing of the Prana in 
the Pranagnihotram 137, 352, 524, 
648, 760 

Mrtyu, death, god of death, 15, 16, 
96, 239, 261; = Yama 275 ff, 
different from him 414, also 292 
Mrtyu Prddhvamsana as teacher, 
443, 506 

mrtyujaya, formula for warding off 
death, 917 

Mrtyuldngala-Upanisad 917-918 (only 
Da) 560 

Mudgala-Upanisad (only Mu) 557, 
343 Note 2 

Mukhyaprdm> vital breath in the 
mouth 71, 75 (=:dsanya~prdna 
405). Later the chief vital breath 
423, 430 

Muktikd-Upanisad (only Mu) 2, 4, 
556, 557 

mulaprakrti, ur-matter of the Sto- 
khyas, ’ 882 

mmda, having the head shaved, for 
Mundaka-Upanisad 569 
Mwpiaka'-Upanisad 571-587 (Mu, 
Da, Co, Na) 556, 559, 561, 564 
MunU as a rule the perfected “wise”, 
293, 499, 616, 620, 792; the hermit 
262, 264, 706, 871, 876; his silence 
775, cf. maunam. As a prepara- 
tory stage only 455 
muscles, five hundred in body, 644 
mystical words and formulas, intel- 
ligible only to the initiated li0N3, 
137, 508, 648 Note 1 ; a mystical 
alphabet 873 

N 

Ndciketa agni and Naciketas 271 
Note, 279 Note 2 
Ndciketam {cayanam), N. of a parti- 
cular form of altar-piling, 219, 
269. Therefore Ndciketa’%xQ 278 ff, 
906 

Naciketas, son of Vajasravasa; Gau- 
tama, Auddalaki Arupi, 275, 277 
(Cf. 544 the names Vajasravasa, 


Aruna, Uddalaka; see also Sveta- 
ketu);269ff, 275ff, 383 
ndda, reverberation of om (q.v.) and 
of other sounds 700, 715, 719, 720 
(tenfold), 781, 873, 881, 932, 934 
(? mad) 947 

Nddabindu-Upanisad 684-686. (Mu, 
Co, Na) 557, 561, 563 
Naghdrisd, N. of a plant^ 647 
Nahusal a king of antiquity, 332 
Naimisa, Naimisdrariyam, a holy 
forest on the Gomati, in which 
Sauti narrates the Mahabharatam 
to the ?.sis, 71, 910^ (nimkehar) 
naisthika, a life-long Brahman-stu- 
dent, 98, 764 

Ndka Maudgalya, a Veda-teacher, 
228, 535 

ndkasya prstham, “the back of hea- 
ven”, 452 Introd. 576 
naked saihnyasins 754, 761 
name, mere n® 162, 176. Is the im- 
mortal in man 449, 451. Names 
and forms (the empirical reality) 
163, 204, 412, 424, 573, 586, 603, 
Cf. 27 

names, tradition of, in Upanisads 
155 ff 

naming of the child 542 
iVara=Narayana 799 
Narada, an ancient ^Lsi 663; is 
instructed 176, 753 
Ndradaparivrdjaka- Upanisad (only 
Mu) 557 

Narasarhsa-soiigs 928 
Ndrdyana, 1) the Purusa (ELgv. 10, 
90) as the first-born 257 Introd., 
257-259, 893-895. (still beside 
Vistiu) 350 (381). (=.Visnu) 643, 
799 ff, 803 ff (=Rama) 886. 2) 
A commentator on the Upanisads; 
his collection of the Upanisads 
562 ff 

Ndrdyaria-foxmvldL, eight-syllabic 805, 
830, 872 

Ndrdya}}a-l]panisad 803-805; (Mu, 
Da, Co, Na) 556, 559, 561, 564 
Ndsi for Asi, a small river near 
Benares, 759, 884 
ndstikyam, nihilism, 328 (340) 
Naudhasam, N. of a Stoan, 28 
navardtra, nine-day Soma-ritual 63, 74 
nave, spokes, rim, 51, 185, 306, 
421, 440, 581, 593, 603, 901 
negative nature of the Atman (cf. 
neti, neti) 283 ff, 463, 572, 613, 
688, 706, 728, 749, 839, 857 etc. 
net of the Atman 311, 320. Bird 
and net 339 (367). spider and net 
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311N2, 320, 324, 429, 726, 731; 
cf. 361, 673 

netU neti 432, 473, 481, 499, 505; 
cf. 623, 922 

nicknames (of teachers) 393N. 478N 
Nidagha, a Samnyasin of antiquity, 761 
nidhanam, concluding sentence of 
Stoan 67 if, 86 if 
Nila, a monkey warrior among 
Rama’s followers 871, 876 
Nilagriva, Nilakantha (dark-necked, 
blue-necked), epithet of Rudra 
(Siva), perhaps for the same rea- 
son, for which his belly is dark, 
783 Introd. 784, 787, 792 
Nllarudra-Upanisadl%A-l%l (Co. Na) 
561, 563; (Da, Satarudriyam S59) 
Nirdlamba-Upanisad (only Mu) 557; 
cf, 657 

nirdtmaka, nirdtman, selfless 361 ; 

cf. 335, 366, 380 
nirmama, selfless, 328, 337, 761 
Nirti, spirit of death 252 
nirvdnam, extinction of the flame 
674, windless 716; in the sense of 
Brahmanirvaxiam, only 743 
Nirvdna-Upanisad (only Mu) 557; 
cf. 657 

nirvikalpa samddhi 940 
niskevalyam, a Sastram in Soma- 
sacrifice, 8, 10, 11, 33 
nivid-s, formulas for inviting gods to 
the Soma-sacrifice, 8, 468 
non-existent at the beginning 117, 
157, 238; disputed 162 
North (direction of the Devayana); 
sacrifice inclined to N° 132 Note 2. 
cf, 930. Northern way 145, 368, 
528, 772, 775 

nose, the root of, as the seat of the 
Atman, 703, 716, 759, 844, 884 
notes (seven), of the scale 641, 927, 
928, 947 

nothingness of everything earthly 
281. {mrtyo rupani) 486, 497 ; 
(ato*nyad drtam) 454, 455, 461; 
332, 341 ff 714 etc. 

Nrsirhha, Visnu as Man-Lion; origin 
of this concept 809 ' 

Nrsirhha-formula (32-syilabic) 830, 
*842, 846 ff, 873 

Nrsimhatdpanlya- Upanisad, purva, 
*813-833; uttard 837-858. (Mu, Da 
partly, Co, Na) 557, 560, 561, 563. 
Nyagrodha, also called vata (ficus 
Indica, cf. 296), 170 (in connec- 
tion with this passage 659, 855, 
865); Vata-Midi%Q 382 
Nydya, system of Logic (“Eristik”) 
655 


O 

Ocean of Samsara, already 16 (ocean) 
249, 643; cf. boat, bank, waves 
Offerings made to the Prana (Atman) 
by everybody 30-31, 96, 493, 593 
Old age, portrayed 204^ 

Om (Cf. O and Om Som 221), the 
Pranava, the holy sound cf. 667; 
its origination 98, 772 ff, meaning 
(“Yes I”) 69, 468, 944; he is the 
Veda 69, the Udgitha 69, is infi- 
nite 772, all-encompassing 944, 
the whole world 99, 611. He is 
the means of obtaining the Brah- 
man (vehicle) 284, 308, 347 ff 

378, 384 ' (bow), 580, 803, (ship) 
366, (car) 692. He is Brahman 
227, 284, 318, the Atman 605 ff, 
Indra (as the Atman) 945, Siva 
782; only the word-Brahman 361, 
689. — Has three moras (mdtrd-s) 
348, 600-601, three- and a mora- 
less part 605, 615, (the soundless m 
692), three and a half 684, 702, 
715, 775, 934, 947,- four 781, 842, 
927 (corresponding to the four 
states 605), five 697, three moras 
and three reverberations 934, a, 
u, m, half mora, bindu, ndda 879- 
881, seven {Om and four half- 
moras) 887, twelve 672, 696, 
twelve part-moras, enumerated 
685, twelve-fold in another way 
841. His colour is white 935 
(multi-coloured 775, 780, 935), 
threefold pronunciation 781. Con- 
ceals himself in the reverberation 
945, 946 
ordeal 172 

Ota (and prota) 899 (251), 901, 347, 
381, 456 ff, 463 ff, 580, 584, 729, 
773, 111, 836 

Oupnek*hat, Persian translation of 
50 Upanisads, 538 ff 

P 

pdda (foot, quarter), a particular 
weight, 446 

padapdtha, a way of Vedic recitation 
10 

Padamaka, a chief of serpants, 664 
Paingala, N. of a man, who is instruct- 
ed by Yajfiavalkya, 915 
Paingala-Upanisad 915-916; Mu, Da 
(partly) 557, 559 

Paifigya, a Veda-Teacher, 31. Cf. 
Madhuka P® 

Paippalddis, a school of the Atharva- 
veda, 555, 589 
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paksiii, a particular sacrificial rite, 
62 

pankti, a metre of 5x8 syllables, 
381, 719 

Pancabmhma'Upanisad (only Mu) 
557 

pancadasa, N. of a Stoma^ 380 
Fancdla-s, a people 142, 525; see 
also Kurus 

Pancalacanda^ N. of a sage, 937 
pahcaraira, five-day Ahina, 63 
Pafjcavimsa-Brahmamm of the Sama- 
veda 61; contents 62-63 
Pauthak Saubharah, N. of a teacher, 
443, ■ 506 

Parabrahma-Upauisad (only Mu) 
557. (Co, Na Brahma-Up.) 561, 
563, 725N2 

Paramahamsa 1) the highest soul 
718, 719, 720. 2) Ascetic of 
highest order 753 etc, 766. See 
Hamsa 

Paramahamsa-parivrdJaka-Upanisad 
(only Mu) 557 

Paramahamsa-Upanisad 153-155 (Mu, 
Da, Co, Na) 556, 559, 561, 564 
Paramesthm, personification of the 
highest being, 266, 710, 711, 
teaches 791 ff, as teacher 444, 
507 also 

Pdrdsanputra, N. of a teacher, 543 
Pdrdsarya, N. of several teachers, 

442, 443, 506 

Pdrdsarydyana, N, of a teacher, 

443, 505 

Pdratattvam, stemming from the 
. highest being {paratattvani), with 
which it stands in contrast, 876 
Pdriksita, a royal family, descen- 
dants of Pariksit, 453 
parivraj, parivrdjin, pravrdjin, pari- 
vrdjaka, homeless pilgrim (=Sarii- 
nyasin) 42, 499, 742, 759, 760; 
four kinds 765 

Parjanya, god of rain, 109, 143, 154, 
266, 414, 430 

partless (akala, niskala) is Brahman 
323, 326, 357, 581, 584, 603, 686, 
688, 690, 701, 726, 863 
Pdrvatf, wife of Siva, 718 
paryahkavidyd, doctrine of sofa, 22 
pasu (creatures) and pasupati (crea- 
tor) are soul and God in the termi- 
nology of the Pasupatas, 685, 775, 

lie 

pasukarman, animal sacrifice (pre- 
ceding the Soma-pressing) 8, 218. 
Pdsupata-s^ 619, 769, 776 
Pasupatabrahmana- Upanisad (only 
Mu) 557 


passion (wish, desire, Kama), mani- 
fold in man 127; determines his 
being 495; cause of Samsara 496, 
585 

Patancala Kdpya, N. of a Brahma- 
nic teacher, 453, 458 
Pdtahjala-s, followers of Yoga- 
system, 619 

Patntsamydja, N. of particular offer- 
ings, 650 

patronymics, used in addressing 
458N 

Paulkasa-s, a class of Sudras, 490, 
728, 755 

Pauloma-s, (cloud-) demons 45 
Paurdnika-s, versed in the Puranas, 
518* 

Pautimdsipiitra, N. of a teacher, 
542; cf. 393 

Pautimdsya, N. of a teacher, 442, 
505 

Pavamdna, Pdvaka, Suci, 372N.1 
pavamdndndm abhydrohab 408 
pericardium (puritat) 57, 429 
periodical creation, first taught, 320, 
322 

personal god (only exoteric), see God 
pessimism, see nothingness of every- 
thing earthly 

phat, interjection, in formulas 819, 
8*72 

Phenapas, a sub-class of Vana- 
prasthas, 765 

physiological 158, 164 ff, 480-481, 
512, 640 ff, 649 

pinda, meal-ball, offered to the dead, 
653 

Pirida-Upanisad 653-654; (Co, Na) 
561, 563 * 

Pippaldda, a teacher of antiquity, 
(“the Angiras”) 726, 780, (beside 
Angiras) 589, 644 
Pisdca-s, a class of demons 333, 
382, 647 

pitrmedha, funeral ceremony 219, 
391; cf. dead body 
pitrydna, way of fathers, which takes 
to the moon and back to the earth, 
see under devaydna 
plants as transit stations of the soul 
145; as embodied souls 294, 681; 
cf. 20 

play on words 72 {svar and svara)', 
115 {sosyati, asostd); 137 {ama, 
amd; 238 (sukrtam); TK>,{na ksiti, 
na jiti)\ 441 (puras, purusa); 471 
(daksina); 514 (vi-ram); 732 (sam- 
dhyd, cf. 754, 759); 882 {prartava, 
prakrti)\ 939 {ap, oni). Cf. etymo- 
logies 
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plurality, no, see advaitam 
Pole star (dhruva); even it is not 
fixed 333 

polemic against worship of gods 412; 
against other tendencies 162-163, 
303 ff. 322, 612, 618 tf; against 
heretics 382ff 
potter’s wheel 337, 340 
Pmbhiivimitam^ palace in the Brah- 
man-world 195 

Frdcinasdla Aupamanyava, N. of a 
man 149 

Prdcfnayogiputm^ N. of a teacher, 
543 

Prdcinayogya \)—Satyayajm Paulusi 
150, 2) N. of a student 226’. 3) 
N. of a teacher 442 
Pradhvamsana (destroyer), as teacher 
of Mityu (Death), 443, 506 
Prdhlddi-% (storm) demons 45 
PrajapatU old-Vedic god 678, 680, 
personification of creative power; 
in the Upanisads, his place is 
after Brahman (Siva etc.) 19, 21, 
205, 240, 350 (381), 510, 544; his 
world is mentioned 26, 492 (he 
is the door-keeper of the Brah- 
man-world 27). He is a wander- 
ing soul 495 and is subject to fear 
28. He is creator and stands at 
the head of the creation-myths 
38, 98, 131, 249, 255, 335, 348, 
532, 813 fF, 897, 898, as unmanifest 
(cf, avyaktam) he is obscure 85, 
96, 97, is the first-born of the 
creation 252, 729, also world- 
destroyer (Death 402, father of 
Death 551). Especially he is the 
god of procreation and sexual life 
as of corporeality 53, 56, 471, 
534, 540, 593, 764, 895; hence 
Prajapati-vmtam 589, 591; hence 
also the Saihnyasin redeems himself 
from him by offering him a sacri- 
fice 734, 749, 739N. As father of 
gods, demons, men 366, 404, 
primordial source of wjsdom 900 
and the knower of the Atman 371, 
he often appears particularly as 
teacher 21, 106, 198 ff, 205, 263, 
508, 544, 741, 748, 837, also as 
arbiter 135. He is reinterpreted 
as sacrifice 468(7), as year 261, 
357, 421, 590, as moon (month) 
36, 421 (hence having sixteen parts 
421, 601 ff) and abstract as time 
343, 345 

Prdjdpatya, a sub-class of theBrahma- 
carin, 764 

prajfia, prajmnam, prdjna dtman. 


prajnatman, consciousness (as 
essence of the Atman) 14, the 
objectless subject of consciousness, 
the highest soul having no object 
out-side it (therefore unconscious 
437), who embraces the individual 
soul in deep sleep 490. (cf. 492). 
912. Hence Prdjna the soul in 
deep sleep 611, 614; this one 
identified with Isvara 838, 841, 883 
Prakrit citation in a Veda-text 253 
prakrti {pradhdnam), the later pri- 
mordial matter of the Stokhya-s 
317, identified with the Maya 
256, 291, 305, 317, 324, 325, 337, 
339, 352, 367, 827, 882, 887 
prana 1) breath, originally used in a 
general way for both inbreath and 
out breath, just like apdna; later 
the usage differentiates itself after 
some vacillation (17, 404 the 
Prana smells, 450 the Apdna), 
in that prdna becomes either the 
outbreath or breath in general 
(out- and inbreath; see under 
apdna). 2) The breath as bearer 
of life 83, the life 40-41, 185, 405, 
399, 421, paralleled with the wind 
as the cosmic breath 16, 39, 41, 
894 etc. and like the latter is a 
symbol of the Brahman llSff. 
236, 592 ff; hence identified with 
the Prajndtman 41, 45 ff, 57, 
Brahman 29-31, 243, 331, 346 ff, 
402 ff, 514, 677, 680 etc.,^ while 
it originates 594 from the Atman, 
from Narayana 803. Prdna and 
organs : 17,' 40, 46-47, 58, 71, 
203, 407, 423, 429 ff 451, 592-597 
prdna-s, vital breaths 336, etc; two 
10, three 236, 516, four 454, five 
108 ff, 153 ff, 227, 336. 348, 352, 
371, 380, 420, 473, 594, 596, 857. 
(seat and colour of these) 697-698. 
747; fourteen 658 
Prdndgnihotram, cf. 645 ff. Forerun- 
ners 33. {dntaram agnihotram, cf. 
21), 419N. Main texts 146-155, 
350 ff, 372 ff 

Prdi^dgnihotra-Upanisad 646-651 (Mu, 
Co, Na) 557, 561', 563 
Pranava is the Ow-sound (q.v.) 74, 
75, 347,364,693, 111,11%, 807,882, 
927 etc.; as the Angamantra of 
the Nrsimha-formula 810-814, 825 
Pranava-UpanUad (from Gopatha 
Brahmana T, 1, 16-30) 925-947 
(besides the Gop. Br. only in Da 
560. [now in the Trivandrum ed. 
also, GBP]) 
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pranayama, breath-control, a Yoga- 
practice; its forerunner 261, 310, 
418, 424 

Prasm-Upanisad 589-603; (Mu, Da, 
Co, Na) 556-559, 561, 563 
Prasniputra Asurivasin, N. of a 
teacher 543 

prastdva, constituent of Stotram, 67, 
82, 86ff 

prastotar, a priest, assistant of the 
Udgatar 67, 82, 408, 650 
prdtahsavanam, morning pressing, 
67, ‘99, 113, 790, 943 
prdtaranuvdka^ morning prayer on 
the pressing day 8, 99, 130 
Praiardana, N. of a king, instructed 
by Indra 44ff cf. 33 
pratihdra, constituent of Stotram 
67, 82, 86ff 

Pratihartar, a priest, assistant of the 
Udgatar 67, 82 

Pmtiprasthdtar, a priest, assistant 
of the Adhvaryu 650. 

Pmtivesya, N. of a teacher, 22 
Pratrda, instructed by his father, 
514 

pratyagdtman, inner Atman, 290; 
defined 660 

pratydhdra, a practice in Yoga (q.v.) 
298N3 

Pm-ugam, iSastram in Soma-sacri- 
fice, 8, 10 

Pravdhana Jaiv(b)ali, a king of the 
Pancaias, 79, 142, 525 
Pravargya, a ceremony in Soma- 
sacrifice, 8, 219, 268, 328, 391 
praviviktabhuj 481, 611 (cf. 165) 
praydja, a preliminary sacrifice, N. 

of particular offerings, 650 
Prdyaniya, initial offering in Soma- 
sacrifice, 8 

prdyascitti-s, atonements, 269 
precursors of approaching death 11 
predestination 51, 286, 326, 585 

(perhaps also J§vet.^4, 7, Mund. 
3, 1, 2 jus tarn, cf. Svet, 1, 6) 
pregnancy 18, 144, 540, 642 
primordial being — p° matter — ^first- 
born 157, 344 

primordial light, Brahman as p° I®, 
296, 325, 363, 581, 686; cf. Jyotis 
' and ‘eternal day’ 
primordial water 15 (cf. 13), 16, 
182, 291, 401, 510, 548, 800, 813, 
939, etc. 

Priyavrata saumdpi, N. of a teacher, 
22 

procreation 18, 26, 144, 230, 262, 264, 
411, 472, 522, 528, 535, 591, 642, 
649- N3, as duty 230 


Sixty UpanUads 


prolation (vowel-lengthening) 781, 
824, 931, 936 

Prsni (spotted), the principle of 
plurality 678, 680 
pithivu the earth, as the fifth element 
235; origination 401. Surrounds 
the (inhabited) world, and is sur- 
rounded by the ocean 452. As 
divinity 430 
piijd, worship 252, 864 
punahstoma, N. of a ceremony, 62 
punarabhiseka, re-anointing of the 
king, a ceremony, 9 
punarddhdnam. ( — ddheyam), renewed 
establishing of the sacred fire 
269, 327 

Pundarikdksa (lotus-eyed), epithet of 
Visnu 807 

purdna-s, poems which deal with the 
past in myths and legends 655, 
832, 886 (cf. itihdsa-pumnam) 
purifier of the assembly 778, 801; 

cf. family-members 
purnam apramrtU description of the 
Brahman 108, disallowed 426 (54) 
purodasa-brdhmaxtam, N. of a sec- 
tion of the Maitrayapl-Sarhhita 
328 

purohita, the domestic priest of a 
king, 9 

puro*nuvdkyd^ verse, song, of invi- 
tation, 447, 448 

Purusa^ man, person, spirit (see man). 
Particularly 1) the cosmic Purusa, 
out of whom the world was creat- 
ed 10, 15, 313, 419, 895, 2) The 
Purusa in man (measuring an 
inch etc.) 288, 291, 292, 298, 300, 
321, 335, 340, (more and more 
the subject of perception in the 
sense of the Samkhya doctrine) 
344, 352, 678, 680, etc. 
Purusasuktam^ Purusa-song, B.gv. 
lOi 90, as Upanisad 893-895 (only 
Da 560) 

puru^o, ’mdnavah 129, 145, and 
puruso mdnasah 528 
purvaprajnd, character formed by the 
experiences of life, 494N2 
Pusan, old-Vedic god (nourishing 
power of the sun), 813 (837); the 
sun-god 519 (375, 551). Explain- 
ed as referring to the earth 414 

Q 

quarters, see dis 

R 

Rdghava (descendant of Raghu), 
Rama, 868 etc. 
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Raghu, ancestor of Rama, 863 
Rdhu, the head of a demon that 
swallows the moon at lunar eclip- 
ses 204, 863; Rahu and Ketu, 
ascending and descending nodes 
381 

Raikva, N. of a sage, 119. Raikva- 
parna, villages named after him 
121 ' 

Raivataka, N. of an ancient Sam- 
nyasin, 761 

Raivatam, N. of a Saman, 28, 68, 
94, 381 

rajdf king, of men and gods (Soma, 
Yama, Varuiia); also of small 
princes 82; plur. for Ksatriyas, 
204 

Rdjanam, N. of a Saman, 68, 95 
rajas (passion), the second Guna 
of the Saihkhyas 366, 684, 760; 
its effects 340, 345; at the first 
position 790, 865, 876 
Rdjasuya, royal consecration (cere- 
mony), 9, 62, 218, 269, 328, 390 
raksas, rdksasa (the harmers), a 
class of demons 333, 381, 382, 
647, 863, 874 
Ramd^Sitd 871 

Rama, king of AyodhyS, the hero of 
Ramayanam, does not appear 
in the older Upanisads. Later 
worshipped as an ' incarnation 
{avatdra) of Visnu in the Upa- 
nisads named after him 859 ff, 
879 ff 

Rdmabhadra 867, 883 and Rama 
candra 883, 885, names of Rama 
Rama-formula (six-syllabic) 864 ff, 
885; extended 881 
Rdmarahasya-Upanisad (only Mu) 
557; partly Co as {Hanumadukta-) 
Rama-Up. 557N5 565 
Rdmatapamya-Upanisad, purvd, 863- 
877; uttara 881-888 (Mu, Co, 
Na) 557, 561, 564 
Rdmatirtha, commentator of the 
Maitr-Up., 328 

Rd^travardhana, a minister of Dasa- 
ratha, 871 

Rdf, N. of an Ekaha, 62 
Rathantaram, N. of a Saman, 9, 28, 
67, 92, 265, 380, 679 
Rdthitariputra, N. of a teacher, 543 
Rdvana, chief of the Raksasas, ten- 
headed vanquished by Rama, 

868fr 

rayi, matter, 590 

razor (and sheath) 412 (57); sharp- 
ness of its edge 289, 453, (sword- 
edge 253).— 671ff 


Rbhu as name of an ancient Sarh- 
nyasin, 761 

rc (fern.), verse (of the P^gveda) 1, 
16, 102 etc. 

.rebirth 19, 451, 596, 714; as god 
495 (cf. karmadevdh 239, 492); 
as man or animal 26, 145-146, 
529 (as elephant) 518 ; as plant 
294 

recommendation in an Upanisad 
of its own study 290, 32^ 651, 
711, 782 

re-death, warding off, 147, 270, 402, 
419, 451, 453 

refusal to impart truth, 44, 120, 
127, 143, 199 ff, 280, 332, 482, 526. 
relativity of appearances 243-244, 
438 ff 

reminiscence of earlier birth 19, 413, 
643 

renunciation (tydga) 256 (791); 
(virati) 514; (nydsa) 263, 265, 267. 
(samnydsa) 586 (256, 762), 736 etc. 
— ^portrayed 455, 499 and in the 
Samnyasa Upanisads 
requital (rtam), hereafter 287 and 
here 338 

respirations, their number in day and 
night 697N4, 719 
reward of deeds perishable 145, 192, 
415, 528, cf. 520 (where 415 still 
to be considered) 575. etc. 
JRgveda, Manual of the Hotar, 1 
rhyme, occasional tendency to it, 229 
riddles and enigmas 121, 418, 429, 
525 

rivers and ocean 168, 586, 603, 
681 N3 

rock-crystal 310, 698, 715, 775, 935 
Rohita (the sun) as Brahman 677, 680 
Rsabha, N. of an Ekaha, 62 
Rsi, poet and singer of Vedic hymns, 
"19, 29, 73, 413, 415 etc. “The 
seven B-sis” enumerated 430-431 
Rtapeya, N. of an Ekaha, 62 
rtu 1) seasons of the year (q.v.). 
2) Period of women and the days 
following it 642, 764 
rtuydja, offerings in Soma-sacrifice, 8 
rtvij, sacrificial priest; four main 
priests 1, 63, 82, 150, 650, 747 etc. 
Rudra, old- Vedic god (original mean- 
ing 783) 256, 261, 311, 317, 343, 
346, 350, 364, 381, 414, 430, 593, 
647, 685, 758, 770 ff, 780, 803, 
804, 831, 881, 935 
Rudra-s, a class of Vedic gods (ele- 
ven 468) 99, 104, 114, 414, 468, 
647, 780, 803, 814, 828, 830, 873, 
887, 945 



976 
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Rudrahrdaya-Upanisad (only Mu) 
557 ' 

Rudraksajabdla-Upanisad (only Mu) 
557 

Rudrdfi!> beside Rudra 719 
Rudra, songs and prayers of 778, 
790, 801, 832 

S 

Tabari, a female ascetic searched for 
by Rama, 868 

sabda, sound, noise 310 etc; perhaps 
Nachrede ‘afterword’ (=echo ?) 
55 (still cf. 427) 

sabdabrahman and its counterpart 
362 If, 689 

Faiva-^ (followers of Siva) 618 
Saivya Satyakama, N. of a parti- 
cipant in a discussion 589, 600, 

- (348) 

Sakayanya, N. of a sage, 331 
Sakha (“branch”), Vedic school 2, 
219, 814, 828, 886 
.^akra (Indra) is Narayana, 803 
Sakti, personification of the crea- 
^ tive power, 875. cf. vijam 
Sakvaram, N. of a Saman, 28, 68, 
381; sakvari verses, the verses 
which underlie it, 94 
^difnavrtti-s, subclass of the Grhas- 
thas,’ 764 

Sambhu=Samkara (Siva) 350, 381. 
^ Sambhu vow, 789-790 
Sarhkara (“bringer of blessing” = 
AVa) 685, 816, 884 

Samkara i:=-dcarya\ author of the 
commentary on the Brahma- 
sQtras and on many Upanisads, cf. 
however 498 Note. 601 Note 
^athkara {-ananda), author of the 
commentary on the Kausitaki- 
and on many Atharva-Upanisads 
22, 34. Note, 641 Note. 691, 
, 694 N2 etc. 

Samyos, “happiness and welfare”, 
^ formula, reinterpreted 650 
Sdndilfputra, N. of a teacher, 543 
Sdndilya, N. of several teachers, 
iil, 442, 443, 505, 506, 544. cf. 
392 ff 

Sdndilya-Upanisad^ (only Mu) 557 
l?dndilya-vidyd, Sandilya’s doctrine, 
lil ff, 399 

!^ani, the planet Saturn 381 
SahkhapuUka^ N. of a chief of snakes, 
664 

Sdhkhdyana, N. of a teacher, see 

- Gwjdkhya 

Sdhkhdyana-Sj see Kausftakins 


Santa dtman, the calm self, 289, 345, 
^ 781 

Sarabha-Upanisad (only Mu) 557 
Sdrfraka-Upanisad (only Mu) 557, 
657 

sariram, the body, described 332, 
640 etc. 

Sdrkardksya, see Jana 
Sarva, N. of a god (beside Bhava, 
Rudra), 678, 680, 787 
Sarydti, N. of a chief, 332 
Sasabindu, N. of a sovereign, 332 
sastram 1) (fr. sams) Recitation by 
the Hotar in Soma-sacrifice 8, 12, 
67, 115, 227; 2) (fr. sas) weapon; 
confused by the commentators, 34 
sasyd, verse or song of praise, 447 
448 

Satapatha-Brdhmanam, Br. of the 
Vajasaneyi school of the White 
Yajurveda, contents 390-391 
satarudriyam, N. of the 16th book 
of the Vaj. Samh., 783; (as Upa- 
nisad only Da) 559; (abridged as 
Nilarudra-Up., Co, Na) 561, 563; 
is recommended 759, 795, 832 
^atrughna, brother of Rama, 870, 
882. ( = Satrumardana, Arimar- 

dand) 870, 873 

Satydyana-VpatTiisad (only Mu) 557 
Saunaka, instructed by Angiras, 
570, 572, by Pippalada 726, 

Teaches 943 ff _ — Kdpeya 121, 
5®, teacher of Asvalayana, 7, 11 
SaunakorUpanisad 943-947 (only 
^ Da) 560 

Saunakiya-s, Sakha of the Atharva- 
veda, 555 

Sauhgiputra, N. of a teacher, 543 
sikhd (tip), of arrow 363; pointed 
flame in heart 259 , 709, 801, in 
head (if the comm, is right) 669- 
670; tuft of hair 267, 819, 830, 
removed by the Samnyasin (as 
mark of family) 729 ff, 741 ff, 
747 ff, 753, 761, 766 
siksd, instruction, particularly in 
phonetics, 221 ff, 572 
^iksdvalli, N. of Taitt. Up. 1 (221- 
231) 

Silaka Sdldvatya, N. of a partici- 
pant in discussion, 79 
^ilpa Kasyapa, N. of a teacher, 544 
siras (head), N. of a formula, 376 N. 

647 N4. 693 Nl, 776 
sirovratam, head-vow, 376N1, 569, 
587 
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sisim, cold, coldness 111. The cold 
season (from middle of January 
to middle of March) 381 
siva “auspicious” 257, 302, 313,^317, 
318; “auspicious” and “Siva” 
782; “Siva” (origin 809) 259, 718 
787, 790, 792;— is Narayana 803, 
815, out of Narayana 800, stays 
^ under Rama 884 
Sivasathkalpa-Upanisad 901 (only 
, Da) 559 

Siva-Upanisads of the Atharvaveda 
568, 767; 769 

srdddham, sacrifice to the manes (cf. 

653), 290, 681, 734 
sramana^ ascetic, only 490 (728) 
Srdvana, month (July-August) 939 
Sravisthdh, a constellation (Del- 
phin), 356 

Sri, luck, goddess of luck, 827 etc. 
srotram, ear (hearing), analogous 
to direction (dis), 15, 405, 831 
Sruti, revelation, the Veda, the (holy) 
scripture 2, First 623 
iudra, fourth caste 120, 382, 414, 
, 415, 815 

Sukarahasya-UpanUad (only Mu) 557 
Sukra, 1) the planet Venus 380 2) 
Teacher of the Asuras 383 
Sunahsepa, N. of a son of aBrah- 
maiia, meant to be sacrificed, 9 
imdsirya, N. of a ceremony, 62 
Su^kabhrngdrd, N. of a teacher^ 34 
Svetaketu, son of (Udddlaka) Aruni 
25, 142, 162 If, 166 ff, 525 ff, 761 
Svetdsvatara, Teacher of the Upa- 
nisad of the same name, 301, 326 
Svetdsvatara-s, supposed to be a 
^ Veda-school 301 ff 
Svetdsvatara-Upanisad 305-326. (Mu, 
, Da) 556, 559 (Na) 565 
Syaitam, N. of a Saman, 28 
syena, falcon, eagle 19, 37, 255, 489 
(727); N. of a ceremony (as sec- 
tion of the §adv. Br.) 63 

S 

sadaha-s, divisions into six days, 9 
sa^rdtroy six-day Soma-ritual, 63 
JSadvimsa-Brdhmanam, of the Sama- 
veda 61. Contents 63 
Satcakra-Upanisad (only Na) 565 
'sodasin, form of the Soma-sacrifice 
832 

S 

Sabhya, the sacred fire guarding the 
hall isabhd) 747 

sac~cid‘dnanda, “being, intelligence, 
bliss” (as attributes of the Brah- 


man), only (yet cf. 232) in Nfsim- 
hatdp. and Rdmatdp. Up., 845, 
849, 851, 876, 881, 884, 887 
sacrifice 263, 265. etc. Man as 
sacrifice 113, 114, 267, 644, 649, 650. 
sacrifice, subsequent (anuydja), N. 

of certain offerings, 650 
sacrificial fires 263, 277. etc. Three 
153, 265, 371, 372 etc., five 287, 
747, 828; cf. 648, 649 
sacrificial flames, seven 574, 
metaphorical 579 (596) 
sacrificial (sacred) thread (yajno- 
pavitam) 35, to be taken off by the 
Sariinyasin 729 ff, 741 etc. (cf. 
Sanmydsin) 

Saddsiva (ever auspicious) as a parti- 
cular form of Siva, 790 
sddhya-s (to be won), a particular 
class of gods (like visve devdh, 
vasu-^\ 105, 380, 578, 894, 895 
Saitava, N. of a teacher, 442 505 
Sdkamasva, N. of a teacher, 22 
Sdlaj'ya, a city in the Brahman 
world, 27-28 

salilam, primordial water, 678, 680, 
813 (cf. 325, 491N2) 
salt, lump of 170, 436 (disfigured 
504), 376, 385 

saman n. (meanings of the word 85; 
originally song, later also melody; 
“settlement, agreement” 222N) 
psalm in general (hence also used 
for the Nrsimha-formula 814) 
particularly the psalm of the 
Udgatar and his assistants, in its 
adaptation of the Res to the litur- 
gical use called Stotram 67 (cf. 
408 saman— stotram). 68 ff, 76ff, 
407 ff, 516, 945 ' 

Saman with five parts 67, 86 ff, with 
seven 68, 89; nine-fold, fifteenf% 
seventeenf®, twentyonef®, twenty- 
sevenf®, thirty threef® (according 
to the form of the Stoma ?) 926ff. 
Ten Samans enumerated, 91 > 
seven ways of singing 95. — 
(Plur.; also sing.) the totality of 
Samans, which ,form the Sama- 
veda 29, 516, 601 etc. 

Sdma§ravas, N. of a student, 446 
Sdmaveda, the manual of the Udga- 
tar, Iff. The third Veda, acc. 
to the Indian arrangement (hence 
corresponding with heaven etc.) 
601, 780 etc. (at the second posi- 
tion 260, 578) 

Sdmavidhdnabrdhmanam 61, 62 

sambhuti, saihbhava, origination, 550» 
623 
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Sixty UpanUads 


Samciti, the 9th book of the Satap. 
Br., 390 

Samdamsa^ section of the Sa4vimsa- 
Br., 63 

sarhdhU euphony (of speech sounds) . 
222, 930, 933; meeting place 759; 
becoming one (with the Atman) 
742 samdhyd^ union-time, twilight, 
twilight prayers, 63, 732, 754, 
759 (word-play between various 
meanings) 

Saiiihit&s, the “collections” of Vedic 
songs and formulas, Iff, (eu- 
phony 223) 

samhitapdtha, a way of Vedic reci- 
tation, 10 

Samhitopanisad 61, 62; cf. 222 

Sdmjmputra^ N. of a teacher, 543 

Stokhya-doctrine: on its pre- 
history 273, 302-304, 329, 571; 
based on it 353, 618, 619, 643; 
Sdmkhya-Yoga 643, 646, 611, 

680 ff 

•sdmkhyam ‘examination’, not Sam- 
khyam, 324 

Sdmkrtiputra, N, of a teacher, 543 

samnydsa, renunciation 736, 747, 

749, 759, 761 

Samnydsa-Upani^ad 734-739; Mu 
(Kundikd-Up.) Co, Na. 557, 561, 
563. * (Samnydsa-Up. of Mu is= 
the Kairitha^ruti 1-2 [557]) 

Samnyasa-Upanisads of the Atharva- 
veda 568, 725N1 

Samnydsin {parivrdjaka, bhiksu), the 
propertyless, wandering, religious 
mendicant. Origin (cf. 4, 11, 

97): it seems the Grhastha {pitr- 
ydna, Brdhmai^am) and^the Vtna- 
prastha {devaydna, Aranyakam) 
originally stood side by side as 
equally entitled ways of life (be- 
side them also thelife-longBrahma- 
carin) 97, (one after another, 
already 434, 501). A higher 

claim makes its appearance 98 
and, advocated by Yajnavalkya 
455, cf. 499 (correspondingly its 
eschatology, 521, Introd.). Out 
of this is evolved the Samnyasin, 
who is often not yet differentiated 
from the Vanaprastha 499 (also 
434, 501), 730, 735-736, 749, diffe- 
rentiated 97, 455, 499, 742, 759, 
766. His consecration {samskdra) 
734, initiation (diksd) 736, 750. 
Parting from the family 743, 747, 
749, 753 (accompanied by the 
wife 736). Final sacrificial cere- 
monies 734, 735, 742, 747, 749. 


Removal of the sacred thread 
(and the hair-tuft) 729, 741, 742, 
747, 748, 749, 750, 753, 761. 
Departure and way of life 737, 
742, 750, 751, 753, 754, 755, 760, 
766. No Vedic study any more 
741, 751, 753, 760, (exception 742). 
Ablutions 742, 751, avoiding of 
gold 754-755, Ahimsd 742, 750. 
The great journey 750, 760; 

ascendence 738-739 
samprasdda, sarhprasdra 111 
samsdra, “course {sar) returning 
isam) to its starting point”, the 
wanderings of the soul, first (cf. 
however 129 dvarta “whirlpool”, 
better perhaps “a return” and 
529 evam eva amparivartante) 288 
and 325, (307, 322 Brahman- 
wheel, cf. 26), 333, 366, 373, 629, 
632, 646, 674, 711, (portrayed) 
714, 795, 805, 807, 816, 818, 831, 
882, 883 

Samvargavidyd 118 ff 
Sarhvartaka, A Sarhny§.sin of anti- 
quity, 761 

Sanaga, Sanaru, Sandtana, as tea- 
chers 443-444, 506 
Sanatkumdra, the war-god Skanda, 
173; 176, 189 as teacher; 780,789 
as student 

Sanatsujdta, B-si, as teacher 718 
saptadasa, N. of a Stoma, 380 
saptardtra, N. of an Ahina, 63 
Sarasvati, 1) N. of a river between 
the Indus and the Gangetic re- 
gions 909. 2) Goddess of speech 
542, as wife of Brahman 827, 
887 

Sarasvatirahasya- U panisad (only 

Mu) 557 

sarbsar, of Oupnek’hat (is Ait. Ar. 
2) 559, 891 

Sarvamedha, ten-day Soma-sacrifice, 
391 

Sarvesvara (lord of all) beside Brah- 
man, Visnu, Rudra, 844 
sarvopanisadvidyd, the upanisads al- 
ready as a whole 328 (334) 
Sarvopanisatsdra (also Sarvasdra-Up.) 

’ 657-661'; (Mu, Da, Co, Na) 557, 
559^ 561, 564 

Sattram, long Soma-ritual, lasting 
more than 12 days, 63, 268, ,269; 
lasting for thousand years 63, 
378 

sattvam, being, goodness,— buddhi 
298, 313, 342; in the cosmic sense 
379; as a Samkhya term 345, 
678, 684, 857, 865, 876 
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Sattvant-s^ a tribe in South, 52 
satya, true, real 261 etc.; satyam the 
truth, reality 262, 263, 414, 509, 
510, satyasya satyam 429, 433, 
satyam^ jndnam^ anantam 232, 
235; satyaniy jhdnam^ amntam, 
dnandam 660 (cf. 474) 
Satyadharma (of truthful law) Visnu 
375 

Satyakdma Jdbdla^ a Veda teacher, 
122 ff, 126, 137, 479, 533. (Cf. 
Saivyd) 

Satyam, Treta, Dvdpara (cf. Kali) 
only 937 {tretd 573 is trayi) 
Satyavacas Rdthitara, a Veda tea- 
cher, 278 

Satyavdha Bhdradvdja, a Veda tea- 
cher, 571 

Satyayajna Paulusi, a participant in 
a discussion, 149. ( — Pmcina- 
yogya 150) 

Saubhdgyalaksml'Upanisad (only Mu) 
557 

Saukardyana, N. of a teacher, 505 
Saumycani, as section of the Sad. 
Br., 63 

Saiirydyariin Gdrgya, participant in 
a discussion, 589, 598 
Sautrdmai}i, a four-day ceremony 
(Jnd, Stud, X, 349 ff) 269, 328, 
391. kaukili 218 

sava, inaugural sacrifice 218. (=Satap. 
Br. 5) 390 

Savitar, the Sun-god 84, 350, 357, 
539; prayer to S° 309 
mvitracayanam, a particular form of 
piling up the altar, 219, 269 
sdvitrf, the Sun-verse Rv. 3, 62, 10 
(see 515 ff) 347, 349 ff, 373, 517, 
532; beside Gayatri (q.v.) 770, 
777. Sdvitri of Nrsiihha 810, 
814, 825 

Sdvitri- Upanisad (only Mu) 557 
Sdyakdyana, N. of a teacher, 506 
seasons, five 87, 93, 371; six 380 ff, 
829. — Man as s° 26, 29 
sectarian marks, on the forehead 
etc. 789 

seed {retas), the strength of limbs, 
18, 401, 472, 474, 534, 535, etc. 
self, the, (dtman) as the basis of cer- 
tainty 305 (cf. 434, 613 etc.); three 
selves 196 ff,_655 ff, cf. 658; five 
235 ff. (cf. Atman) 
shadow (chdyd) 55, All; the indivi- 
dual soul 287, 298, 596. Emended 
699 

she-goat and infants, 255, 315 
single-staff, carrying a : designation 
of certain or all Samnyasins 732, 


754. Three-staves (as penance ? 
743) permitted 737, prohibited 
751, 761, prohibited only for the 
highest grade Samnyasin 766 
Sinivdli, guardian goddess of preg- 
nancy, 540 

Sitd, daughter of Janaka, wife of 
Rama, 865, etc. (=Prakrti) 866, 
882 

5/7^-Upanisad (only Mu) 557 
sixteen parts of man 165, (166), 
322, 586, 602, Prajapati 421, the 
Purusa 829 

Skambha (prop), as Brahman 677, 
680 

Skanda, the war-god 189 
Skanda-Upanisad (only Mu) 557 
skull-adorned (certain ascetics) 382 
slave, female s° 151, 187, 526 
sleep, its essence 121, 166, 428, 598, 
cf. 727 

smrti (the tradition) in contrast with 
$ruti (revelation) 2 
snake (and rope) 618; snakes in 
atmosphere 786; the slough cast 
off 496, 601, 916 

snares (net, cords) of the god of 
death 279, 917, 290, 318, 775 
so^ham “I am he” 719, 858, 883, 916 
soldering of metals 132 
soma, 1) juice of a plant serving as 
sacrificial drink, 2) the moon. 
“The king Soma” is the drink 143, 
408, 527, 529 as well as the moon 
36, 53, 145. (as divinity 414, 
472 etc.) the lord of plants and of 
stars 646, 815 

somakraya, buying of the Soma, a 
ceremony in Soma-sacrifice 8, 
218 

Somaloka, the Soma-world 601, 
685 (844), 819 
Somapa, N. of a teacher, 22 
Soma Prdtivesya, N. of a teacher, 
22 

Soma, pressing-stones for 336, 824, 
allegorical 535 

Somasavana, tree in the Brahman- 
world 195 

son of a barren woman (as example 
of impossibility) 623 
soul-slaughter 547, 755 
soul, wandering of (see samsdra). 
Main texts 25 ff, 129, 138 ff, 
525 ff, 714 

space, time, causality {desa, kdla, 
nimitta) 660 

spectator onlooker, witness (sdksin), 
the subject of perception * (cf, 
paridrastr 603, preksaka 337, 
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perhaps already salila (491) 324 
(731). (defined) 660, 794, 840 
(explained) 856, 903, 906, 908 
spell 32, 33, 519, 535 ff, 831 (snakes) 
667, (death) 917 

spider (and thread) 324, 361, 429, 
572, 673, 726, 731 
srnka, chain (?), 278, 281 
^rwvfl-ladle (used in sacrifice) 32, 
534, re-interpreted 650 
states, the four, of the Atman : 
waking, dream, deep sleep and 
Turiya (q.v.) 

stobha^ musical sounds, as enumerat- 
ed 84 

stoma, the (seven) basic forms (varia- 
tions) in the singing of the stotram, 
73 (ninefold, fifteenf®, seventeenf°, 
twentyonef®, twentysevenf®, 

thirty threef®) 380 ff. CJ. under 
Saman 

stone images, gods present in them, 
885 

stotram, the Saman combined with 
the B.CS for being sung by the 
Udgatar and his assistants 
(example 67), corresponding to the 
Sastram of the Hotar, 9, 73, 82, 
96, 115, 408 

stuff, trash, learned (contempt of 
book-learning), 374, 498, 688, 

689, 692, 707, 907, 940 
Subald-Upanisad (only Mu) 557 
subduing (dama) 213, 228, 262, 264; 
as cardinal virtue 508. The sub- 
dued (ddnia) 500 etc, 
subject of perception 50, 436-437, 454, 
461, 464, 490-491, 493, 503. (parU 
drastar) 603, 905 Nl, cf. spectator 
Subrahma^tya, a priest, assistant of 
the Udgatar, 9 

Sudarsanam, the discus of Visi:iu 
(sun-disk), 829, 830 
sudhd (nQctax) ^Vasor dhdrd, city 
of Indra^ 929 

Sudhanvan Angirasa, N. of a Gan- 
dharva, 453 

Sudyumna, N. of a prince, 332 
Sugrlva, a monkey-king, 868 ff 
Sukara, (Visriu as) boar, 873 
Sukesan Bhdradvaja, a participant in 
a discussion, 589, 602 
Sumantra, a minister of Dasaratha, 
871 

super-creation (atisr?ti) 412 
super-godhead over the gods, 343 
super-intellectual becoming one 210, 
238-239, 240, 350, 360, 436-437, 
493, 584, 586, 603, 625-637, cf. 
yoga 


sum “god”, only 328, 333, (360), 714 
Surdstra, a minister of Dasaratha, 
871 

Surya, sun, the sun god, 349 etc. 
Surya-Upanisad (only Mu) 557 
susumnd, the cerebral artery, Carotis 
(according to the matter already 
196, 299) only 361, 673, 674, 710 
(cf. 225, 595, 670) 
sutram, 1) thread 166, 348 (?); 2) 
sacred thread 729^ff, 741 ; 3) world- 
thread (Vayu, Atman) 459 (cf. 
701, 730). 742. (Word-play bet- 
ween 2 and 3); 4) a kind of writ- 
ings, aphorisms 436 (370, 503, 
476), manual 2 

sutya (scil. ahan), day of Soma- 
pressing 

svadhd, offering to the manes 96, 
593, also a mere call to them 512, 
749 

svdhd (hail !), an exclamation at the 
/f< 2 vw-offerings which one offers 
(juhoti) sitting 512, 749 
svarasdmari’-s, certain days of Gavdm 
ayanam, 9 
svarita, 934 

svayambhu (“being by oneself”) 
1) as epithet of Brdhman (neut.) 
444, 507, 544; 261; 2) personified 
265, 290, 549, 672 
sympathy {dayd) as a cardinal virtue 
509 


T 


Tadeva as Upanisad 897-900 (only 
Da) 559 

tadvanam “the-longing-for-it” 212 

Taijasa (dream-sleep, cf. 605) 611, 
(825, 882), 612-615, 838, 840, 882 

Taittiriyaka% school of Black 
Yajurveda 217 ff, Taittiriya-Sam- 
hitd, contents 218; T^^-Brdhmar^am 
218; T°~Ara^yakam 219 

Taittinya-Vpani^ad 221-246; (Mu, 
Na) 556, 564; Taitt. 2 and 3 (Da, 
Co) 560, 561 

tajjaldn, secret name of Brahman, 
110 

Taksaka, a chief snake, 664 

Talavakdm-s Jaiminiya-i) a school 
of Samaveda, 61, 62. T^^-Brdh-^ 
mamm 61, 207N 

tamas (darkness), the third Guna 
of the Sarhkhyas; its effects 340, 
345 

Tdn^in-s, a school of the Samaveda, 
61 
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tanmdtra^ che pure elements, (ety- 
mology 598N) 339, 650, 800 
tdnunapatmm, a ceremony in Soma- 
sacrifice, 8 

tapas, 1) heat, 2) penance, q.v. 
Taponitya Faurusi^ti, A Veda-tea- 
cher, 228 

tdra, tdraka, ‘saving’ is Om 112, 
773, 829, 879N, 881 
Tdraka-Upanisad (Da) 560, 879 (Co, 
Na) in Ramottarat. Up. 561, 564 
Tdrasdra-Upanisad (Mu) 557; a com- 
pilation 879N 

tarka (Yoga practice) controlling 
360. Reflection 693, 694, cf. 691 
Tdrksya, sun’s horse, sun’s bird, 
later Garuda 813, 837 
tat tvam asi “that thou art” 159, 168 
(cf. etad vai tad). Tad as name of 
the Brahman (going back to Rv 
10, 129, 2) 261 

teacher, indispensable 282; cf. 126, 
171, 476 ff, 816 

tejas (heat, fire) as element 163 ff. 
Entering into the tejas in deep 
sleep 599 and death 168, 171 
Tejobindu-Upanisad 705-707. (Mu, 
Da, Co, my 551, 559, 561, 563 
threefold knowledge (trayi vidya) 
of F-c, Yajus, Sdman 34, 69, 74, 
95, 98, 131, 132, 260, 265, 516, 
517-518; {tretd) 573. (is Om) 760 
threefold-making (later five-f°, cf. 

599) of elements 157, 163 
thumb, spirit on the tip of 648 
thunder, explained physically 469; 
as divine sound preaching mora- 
lity 509 

time and the timeless, Brahman as 
time 355, as the timeless 356-357. 
The time through it 463, it is above 
the time 323 
tivrasoma, an Ekaha, 62 
tongues, the seven, of sacrificial fire, 
574 

track of universe, the Atman 413, 
499 

tradition, different ritualistic and 
philosophical, 393. Tradition of 
names in the Upanisads 155-156, 
478N 

Tratdhdtaviya-% 2 i.ci\!tcQ (to the three 
Gunas) 760 

Traivani, N. of a teacher^ 443, 506 
tranquillity, samprasdda, the deep 
sleep 488, and the soul in the deep 
sleep 194, (202, 334) so called, and 
perhaps so be read at also 
trayastrimsa, Stoma (of 33 verses) 
381 


trayi vidya, the three Vedas 34, 69, 
74, 95, 98, 131, 132, 260, 265, 516, 
518 

tree, animate 169, 294; its flowers 
253; their saps 169. As image of 
man 229, 316 (583); amplified 
473-474. The world-tree having 
its roots in the heaven (Brahman) 
256, 313, 323; also implied already 
296 

tretd {= trayi vidya), 573 N. of an 
age 937 

trimurti, the ‘three-formed’ god, 
259N3 

trinava. Stoma (of 27 verses) 381, 
cf. 927, 928 

Tripddavibhutimahdndrdyana-UpanU 
sad (only Mu) 557 
Tripwidram, a sectarian mark 789ff 
Tripuratdpini-Upanisad 557 
Tripura-Upanisad (only Mu) 557 
Trirdtra, a three-day Soma ritual, 63 
Trisanku, a mythological king, 229 
Trisikhabrdhmana-Upanisad (only 
Mu) 557 

Tristubh, a Vedic metre of 4x11 
syllables 114, the second (hence 
parallel with atmosphere, Yajur- 
veda etc.) 380, 770, 780, (818, 
843), 800, 926, 927, 940, 946 
Trisuparna-mdLnixzs, for eradication 
of sins 261 

trivrdagnistoma, as a section of the 
Sadv. Br., 63 

Trivrt, a Stoma (of 9 verses) 380, 
927 

trttyasavanam, the evening Soma- 
pressing, 99fF, 114, 790, 946 
tubing (vascular system, bdnam) of 
body, 592 

Tura Kdvaseya, as teacher 544 
turiya (also turya, caturthd), the 
“fourth” state (beside waking, 
dream, deep sleep) and the Atman 
in it, explained 605, 658, 835; 
360, 386, (as the fourth foot of 
Gayatri) 517, 613, 728, 731. Its 
fourfold division {pta, anujndtr, 
anujnd, avikaipa 836, 838, 841, 
852, 858; turiya-turiya 848, 849; 
turya-atlta 720 

Turly dtitavadhuta-Upanisad (only 
Mu) 557 

Tvasfar (modeller), old-Vedic divi- 
nity, 44, 540, 749, 895 
Twen^ve principles (of the Sarh- 
khyas) 619, 681, 800 
twins, whereby, 642 
twofold transmission of the same 
text : (Balaki) 52, 425; {Maitreyi) 
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434; (clairvoyant) 453, 458; (the 
imminent Brahman) 454, 454; 
{Gargi) 456, 462; (five-fire doc- 
trine) 142, 525 ff 
tyanu tyad, 238, 431 ff, 469 

U 

ucchista, remaining, Brahman as«®, 
677, 680 

Udaftka Saidbdyana, a Veda teacher. 
All 

Udarasandilya, as pupil, 80 
uddtta 934 

udbhid and valabhid, particular sacri- 
fices in Gavam ' Ayanam^ 62 
Uddalaka Armi, son of Aruiia and 
father of Svetaketu (cf. Naciketas 
as son of Audddlaki Aruni 275, 
and Yajnavalkya as pupil of 
Uddalaka Arwji 533, 544) 22, 24ff 
106, 149, 152, 166, 458, 533, 535, 
544, Inconsistency of tradition 
about him 

Vddalakdyam^ N. of a teacher, 505 
Udgatar, “singer”, chief priest of the 
Samaveda 1, 34, 67, 78, 82-83, 

(sing, and plur.) 131 etc. 
udgitha, middle limb and main part 
of the fivefold as of the sevenfold 
Saman 67ff, often interpreted alle- 
gorically 28, 64, 67, 68, 70, 86ff, 
347, 378, 404 ff, 407, 937, 946 
Udumbara-Sy as a sub-class of the 
Vanaprasthas, 765 
Ukhasambharaiiiam, N. of the sixth 
book of gatap. Br., 390 
Uksasena, N. of a prince, 333 
uktharn^ older name for ^astram, 
particularly the Niskevalya-sas- 
tram 10, 34; in a wider sense for 
hymn 12, words of praise 78, 
B-gveda 424. u° as life 515 
ukthya, form of the Soma-sacrifice, 
8, 378, 832 

Umd Baimavatu wife of Rudra — 
Siva, 212, 792, 816 
unreality of the world 156, 162, 292, 
498 

upadhU determinant, only 660, 706, 
cf, 286 

upadrava, a limb of the Saman hav- 
ing seven parts, 68, 89 
upahava, invitation, 63 
upahavya^ a sacrifice for a definite 
purpose, 62 

upahoma, a supplementary sacrifice, 
218 

Upakosala Kdmalayana^ pupil of 
Satyakama, 127 


updmsu-offering 8; -container 336; 
stone 336 

Upani^ad, originally “confidential 
(jupa) sitting” (as opposed to 
parisad); hence everything that 
rests on secret communication and 
is to be held as secret (cf. as syno- 
nyms guhyd ddesdh 101, 103; 
guhyam 290, paramam guhyam 
326) : secret watchword 31; secret 
name 429 (370), 511; secret (alle- 
gorical) meaning 10, 70, 85, 223; 
secret word or formula 743, 790, 
818; esoteric doctrine 213, 480 
(plur.), 884 (also false, 200, 201); 
so particularly at the end of ex- 
positions (iti UpanUat and so 
forth) 231, 240, 246 (823). 261, 
263, 267, 818, 823, 828, 884; of 
literary works (oral or written) 
to be held as secret 436 (370, 476, 
530); 308 (732) 320, (guhya-upa- 
ni^atsu), 742, 808, 858, 928; upa- 
nisadam (Upanisad-work) 804, 
aupanisada purusd (Purusa of the 
esoteric doctrine) 473. — The cha- 
racteristic of being secret is con- 
nected with all the meanings; for 
elucidation cf. the passages cited 
under ‘warning’ and. ‘refusal’ 
Upani^adbrdhmanam (of the Tala- 
vakaras) 207N 

Upanisad-collections, of Muktika- 
Up., 556ff; of Darashakoh (Oup- 
nek’hat) 559ff; Colebrooke’s 561; 
Narayapa’s 562 

upasad. Soma pre-ritual, with absti- 
nence, 8, 115, 268, upasadvratam 
529 

UpavesU N. of a teacher, 544 
Usinara, a tribe in the Madhyadesa, 
52 

U^asta Cdkrdyaria, participant in a 
discussion, 454 

Usaati Cdkrdyam, a Vedic teacher, 8 1 
utkrama, sun’s northern course 356, 
cf. 590 and krama 
uvula 226, 361 

V 

vac, speech, 419 ff; as teacher, 544 
Vadhryasva, N. of a warrior, 332 
Vaidrbhatiputra, N. of a teacher, 543 
Vaijavapdyam, N. of a teacher, 443 
Vaikhdnasa, a sub-class of the Vana- 
prasthas, 765 

Vaikii^tha, N. of Indra, 53, 54, 426, 
of Visnu 805 and of his heaven 
807 
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Vairajam, Vairupam, names of two 
Samans, 28, 68, 93, 380 
Vaise^ika-s, followers of Kanada, 
allegedly 618 

Vaisvadevam, N. of a Sastram, 8, 63, 
468, 574 

Vam'anara, 1) agni, the fire “spread- 
ing everywhere” (cf. 146ff), 276, 
399; interpreted as gastric fire 512 
(336) as Prana (sun) 590. 2) 
Atman Vaisvanara 149 ff; cf. 
923 (this_ doctrine is called Vaisva- 
naravidya 146 397); developed 
further 352 and 648 {Vaisvanara 
or Visvd)\ cf. the Vaisvanara sacri- 
fice of the Sarhnyasin 747, 749, 
760, 3) The waking state is called 
(cf. 605), Vaisvanara or Visva 611 
(825, 838, 883), 614, (840), cf. 
Visva 335, 866 and Visva 345 
Vaisvasjja-cayananu an alter-con- 
struction 219, 269 
Vaisya~% 145, 415, 894, collective 
Vis (fern.) 36, 204, 414, 415, the 
third caste (the colonisers, the 
people) 

Vaisyastoma, N. of an Ekaha, 62 
Vaisna^'a-\mn6.% (those of the outer 
world) 643 

Vaitathyam, Title of Gaud. Kar. II, 
607, 616 

Vaivasvata (son of the sun-god 
Vivasvant), Yama , 276 
Vaiyaghrapadiputra, N. of a teacher, 
543 

Vaiyaghrapadya ( = Indradyumnd) 

151, {—Budila) 152 
Vdfapeya, a form of Soma-Sacrifice, 

_8, 62, 218, 269, 327, 390, 535, 832 
Vdfasravas, teacher (four generations 
before Uddalaka) 544 
Vdjasravasa {-^^Auddalaki Aruni) 270, 
275 

Vajasaneya, epithet of Yajnavalkya, 
533, 544 

Vajasaneyin-%, school of the White 
Yajurveda, 390 

VdjasaneyUSamhitd^ contents 390 
Pb/m, as section of the Sadv. Br„ 

63 . . , 

Vajrasuci-Upanisad (only Mu) 557 
Vala, as epithet of Rama (say 
“protector”) 874 

Vdlakhilya-% (orig. an abusive name) 

1) designation of certain Rsis, 
333, 334; since they are depicted 
as dwarfish, they could possibly 
be understood at 910 ff also. 
2^^A sub-class of the VSnaprasthas 


vallu creeper, tendril, chapter or 
section of a text, 219 
Vdmadeva, old-Vedic Rsi, 14, 19, 20, 
413, 808, 871 

Vamadevyam, N. of a Saman, 68, 92, 
265 

Vdmakaksdyana^ N. of a teacher, 
544 

vamsa, pedigree, line of teachers, 
21, etc.; on the four vamsas of 
Vajasaneyins 391 tf 
Vamsabrdhmanam of the Samaveda 
61, 62 

Vanaprastha (also Vanin 759, Muni 
262, 264, and prob. also_ 455), 
forest-resident, in the third Asrama 
(often indistinguishable from the 
fourth, cf. Asrama^ Grhastha^ 
Samnvddri) 3, 11, 97, 735-736, 
742, 759, 790, 832; four kinds 765 
Vdnl (voice, speech), Sarasvati 875 
vapd^ omentum of the sacrificial 
animal, 8 

Varadatapini-Upanisad {only Na) 565 
PbmA< 2 -formula, or Visnu as boar, 
873 

Vardha-Upanisad, (only Mu) 557 
Varandi a river near Benares, 758- 
759, 884 

Vdrkdrutjiputra, N. of a teacher, 543 
Vdrttdkavrtti-s, a sub-class of the 
Grhasthas, 764 

Varuna, old-Vedic god, orig. of firma- 
ment, later of waters, with his 
home in the West (where the stars 
go down into the ocean) 10, 26, 96, 
112, 242, 345, 380, 414, 472, 542, 
684, 871, 898, 900 
Vdrwn-Upanisad (N. for Taitt. 2-3) 
219 

vasat-cdiW^ exclamation in those 
Havis-offerings, which one makes 
standing (yajati) 8, 512, 749; also 
employed in formulas 819, 873 
Vasistha, old-Vedic Rsi,- 430, 922; 

in the retinue of Rarha 871, 876 
Vasor dhdrd^ city of Indra, 930 
See Sudhd 

Vasu-s, a class of gods 99, 104, 113, 
255, (Vasu’s filter) 351, 380, 414, 
(eight, enumerated) 468, 780, 803, 
804, 814, 828, 830, 873, 887, 943 
Vdsudeva, Visnu as Krsna (son of 
Vasudeva), 690, 870 ; his formula is 
12-syllabic, 830, 872, 887 
Vdsudeva- Upani sad (Mu, Na) 557, 
565 

Vdsiiki, chief of snakes, 664 
Vatsanapdd Babhrava, N. of a tea- 
cher, 443, 506 
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Vatsipiiira, N. of a teacher, 543 
Vatsya, 443, 506 pupil of Sandiiya, 
544 his teacher 

Vdtsyayana, author of Kdmasdstram 
(manual on love) 618 
Vdyii, wind, w’lnd-god 25, 211, 

corresponding on the cosmic level 
to the Prana 15, 406, 894, and 
like him often a symbol of Brah- 
man 39, 118 ff, 221, 231, 423, 
431 ff, 459, 938 

Vedas, orig. three (cf. trayi)\ the 
four 1 ff; five 176-180 cf. 370. 
veddmm vedah (grammar) 176, 
177, 180. One, two, three or all 
(four) Vedas were studied 538, 
all (three or four) in 12 years 162 
(cf. 389), in 48 years 764, “pardon- 
ed by the Veda”, 326 
Vedadevayonih^ 727N1. 781N3 
Veddfigas, enumerated 572; 770, 
814, 828, 886, 927, 938 
Vedanta (the Upanisads, cf. 1 ff), 
326, 586 (256, 792), 617, 619, 672. 
— Pure Vedanta Upanisads of the 
Atharvaveda, 567, 639 N. — Ved- 
anta and Samkhyam 273, 303 N, 
304, 338, 340 

vedi, the altar, re-interpreted 153, 
267, 650 

Vena, the seer, the (heavenly, later 
earthly) bearer of revelation, 251, 
899 

Vibhisam, brother of Ravana, allied 
with Rama 869 ff 
Vibhu, hall in the Brahman-world 
27, 28 

Vicaksand, throne in the Brahman- 
world, 27, 28 

Vidagdha Sdkalya, a Veda teacher, 
466ff, 479 

Vidarbhikaundinya, a Vedic teacher, 
443, 506 

Videhas, a people (capital ; Mithila), 
to the North-East of Patna, 52, 
462, 481 

vidhU (injunction) a constituent part 
of the Brahmapas, 1 ff, cf. 31, 
927, 936 

vidrti, coronal suture 13, 18 (cf. 
225) 

Vidyd, knowledge, is 876 the ritua- 
listic knowledge (cf. ‘lower and 
higher knowledge’) or (with 
Weber) Avidya to be read 
Vidyd and Avidya 281 ff; defined 
658. Both rejected 549 
Vidyddharos, areal beings in Siva’s 
retinue 685 

Vighana, N. of an Ekaha, 62 


Vighna, “remover, eliminator” (of 
obstructions), Ganesa, 875 
vigraha, “body” 350*, 357, 864, 868, 
882 

vijom, kflaka, sakii of the Nrsimha- 
formuia, 823-824, of the Rama- 
formula 866, of the Hariisa- 
formula 719 

Vijard, a river in the Brahman- 
world, 27 

Vijaya, a minister of Dasaratha, 871 
F/W/i^^-mountains, as southern 
boundary 40 

Vipracitti, N. of a teacher, 443, 506 
vi~ram, renounce, 514 
Virdt (Virdj), mythological repre- 
sentative of matter, 893, 85, 122. 
227N1, 481. (wife of Indra- 
purusa), 678, 680, 828, 855, 887, N. 
of a metre 122, 780, of an Ekaha 
62 

Virocana, an Asura, 198 ff 
vis, the third caste, see Vaisya 
visesa, as a S^l^ya term 353, 
(Cf. 659) 

visva, see Vaisvdnara. 

Visvajit, a day of Gavam ayanam, 9 
Visvakarman, all-fashioner, 318, 895 
Visvamandh, N. of a teacher, 22 
Visvdmitra, old-Vedic ^Isi^ 10, 430, 
919; as teacher, 21 
Visvarupa Tvdstra, as teacher, 443, 
506 

Visvarupdh, as a section of the Sadv. 
Br., 63 

Visvasrj, all-creator 350 (381), 

(plur.) 817 

Visvdvasu, a Gandharva, 539 
visve devdh., orig. “all gods”; then 
Oike Vasu, Sadhya) restricted to 
a particular class of gods 85, 99, 
380, 414, 451, 830 
Vimu (for his history, cf. 809) old- 
Vedic sun-god 222, 231, 358, 821, 
(blessing the foetus) 540, (as 
chariot-driver) 692, who traverses 
the heaven in three steps; his 
highest step (Visnok paramam 
padani) is the dwelling place of 
the deceased 288, 364, 379, 706, 
743, 804, 816, 833. Often in 
accounts, mostly together with 
Brahman and Rudra-Isana-Siva 
343, 344, 647, 669, 701, 775, 780, 
830, 831, 856, or mother combi- 
nations 685, 728, 770, 792, 886. 
As the Atman 350 (381), as Om 
362, as the Sattvam of the Saih- 
khyas 346, as Yogin 700 (714); 
the last sacrifice of the Samnyasin 
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is dedicated to him, 749. Visnu 
as Narayana 808, asNrsiihha SlOif, 
as Rama 863if 

Visnu-Upanisads of the Atharva- 
veda, 568, 797, 799N 
vhuvant^ middle day of Gavam 
ayanam, 9 

vratam, vow, maxim, 91ff, 244fF, 
vratamimdmsd 422, vratam Pdsu- 
patam 776; Sdmbhavam 790 
yrdtya as Brahman 677, 680 
vrdtyayajna, a particular sacrifice 62 
vrsala, for sudra, 538 
Vrtra (Ahi), a demon slain by Indra, 
905 

Vydhrti-Si the three sacred exclama- 
tions bhur, bhuvah^ svah (q.v.) 
347, 693, 800, 926-927; four 

936, 938; seven 828, 927 
vydna^ intermediate breath, explained 
72ff; differently 336, 596 
Vyasva, N. of a teacher, 22 
Vyasti (unfoldment), as teacher, 443, 
506 

vyasti and samasti 443 
Vydsa, the Rsi, only 939 


W 


waking, dream, deep sleep, defined 
658. Main texts 201ff, 486ff, 

598ff, 611ff, 616, 617, 623, 630, 
633ff, 727 ff, 794 
warning against instructing an un- 
worthy one 11, 106, 326, 366, 534, 
816, 875 

waves of Samsara (cf. ocean, boat, 
bank), six 754, five 306 
wealth, ^ its worthlessness 434, and 
dangers, 282, 754-755 
wind-cords 333 
wing, painted 342 
wishes, granted 43, 277, 332, 526; 
stain 374, 687; are achieved 585, 
fade 585 

women (children, relatives) as 
obstacle 366; to be given up 706, 
753; w® excluded 815, permitted 


works, good and bad, annihilation 
of 27, 45N, 194, 240, 337, 373, 
499, 581, 583; cf. ‘evil’ 
world-egg (Brahman-egg) 117, 350, 
378, 452, 741, 754, 887,-- its 
membrane 116 


worlds, mostly three 469; four 15; 
seven 574 (metaphorical 579), 
enumerated 574N, 684; nine 455- 
456; fourteen 741. — boundaries 


of w® 452. — world-stream 897 

world-dissolution (through Brah- 
man etc.) 311, 315, 317, 323, 777, 
780, 820, 852 

world-guardians (eight) 10, 13, 16, 
828, 876, 887 

worthlessness of earthly goods 280- 
281, 332, 434, 501 

Y 

Yajamdna, institutor of sacrifice, 
99, 131, 227, 327, 371, 375ff, 408, 

446, 650 

Ydjnavacas Rdjastambhdyana, as 
teacher, 544 

Yajnavalkya Vdjasaneya^ a cele- 
brated Veda teacher (cf. 389, 392ff, 
444ff.), 411, 434 ff, 446-505, 758- 
761, 881-888, 915-916. He is 
(in ritual texts) 533, 544 pupil of 
Uddalaka; cf. on the other hand 
457. Considering the great role 
he plays in the passages mentioned, 
the complete silence over him in 
others is striking 

Ydjfiavalkyakdniam^'hryi. 3-4; cf. 
391, 392. Contents 395, 396, 

444 

Ydjnavalkya-Upani^ad (only Mu) 
557 (=Jabala-tJp. 5-6 among 
others) 

yajndyajfiiyamy N. of a Saman, 28, 
68 

Ydjniki Upanisad, see Mahanar. Up.; 
cf. 247 

Yajurveda, the 2nd Veda acc. to 
Indian reckoning (exceptions 260, 
578, 894), cf. Iff (Black and White) 
217, 390. Mentioned as source 
816 

yajusy sacrificial formula (of the 
Y^urveda), 28, 815 etc.; as life 

ydjyd, accompanying stanza or song, 

447, 448 

ydjydnmdkydk^ a section of the 
Maitr. Sarhh, 328 

Yaksa-s, demigods (in the retinue of 
Kubera) 333, 381, 382, 685, 814, 
832 

yaksam, “wonderful thing”, 208, 211, 
509, 901 

Yama, god of death, 53, 55, 112, 274ff, 
341, 377, 471, 519, 551, 918; 
beside Mrtyu 414, 771, 828, 886 

Ydska^ N. of a teacher, 443, 506 

yati 1) Assistant in the world crea- 
tion 320 and Note (cf.'^- Kratu ) ; 
2) “aspirant ” 45; 3) penitent. 
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ascetic (in the fourth stage of life) 
584, 586, (256, 792), 737 (751), 
743, 790 832 

YauvanasvQi old-Vedic prince 
(— Mandhatar), 332 

Yaydti, a king of antiquity 

yaydvara-s^ a sub-class of the Grhas- 
thas, 764 

year {samvatsara\ origination (?) 
119, 400; is an embodiment of 
Prajapati 421, 590fF, cf. 800, of 
the sun 402, of the sun and Praja- 
pati 261 (265, 266), of time 355, 
356 (cf. 591); is a piling of altar 
371; is dependent on the Atman 
463 (497, 578). As station of the 
Devayana 129, 145 (cf. 528, 575- 
591) 

yestiha, hours in the Brahman- 
world, 27 

Yoga, a particular “practice” (cf. 
yunjita 261, 347), to effect union 
with the Atman (cf. 359); 237, 283, 
288, 298, 305, 309ff, 324, 358lf, 
364, 625, 656, 729, 730, 774,782, 
917. First traces 205 {of pratyd'- 
hdrd), 424 (of prdndydma); main 
texts: 288, 298ff, 309fr, 360 and 
the Yoga-Upanisads 667-721, as- 
parsayoga 624, 693. As parts of 
the Yoga (358fr, 691, 693) are 


mentioned, beside dsanam (672;. 
various kinds of sitting are enu- 
merated, 695; fixing [of the gaze] 
on the tip of nose 710) the follow- 
ing six : 1) prdndydma 671, 672, 
693, {recaka 693, 702, pur aka 694,. 
701, 715, kumbhaka 694, 701, 716); 
2) pratydhdra 671, 672, 692, 693, 
715 (tortoise); 3) dhydnam 693, 706 
4) dhdrand 673, 693, 696. 5) tarka 
693, differently 360ff. 6) samddhi 
693. — ^The way upwards 368, 710ff, 
716. Cf. also under manas 
Yogacuddmani-Upanisad, (Only Mu) 
557 

Yogakundali-UpanUad (only Mu) 
557 

Yogasikhd-Upanisad 709-711; (Mu„ 
Da, Co, Na) 557, 559, 561, 563 
Yogatattva-Vpanisad 713-716; (Mu, 
Da, Co, Na) 557, 559, 561, 563 
Yoga-Upanisads of the Atharva- 
veda 561', 667N1 

Yogin 354, 380, 624, 672, 673, 674, 
696, 700, 703, 710, 714, 729, 753,. 
755, 805, 807, 829, 833, 863 
yupa, a sacrificial post, 63; re-inter- 
preted 267, 650 

Z 

Zodiac 356N, 873 



ADDITIONS AND CORRECTIONS 


Page 7, line 8 etc. : For Mahidasa, raa^Mahidasa. 

Page 8, line 10 : For Agni^toma-, read Agnisoma-, 

Page 8, line 21 : For Rtuyaga, read Rtuyaja. 

Page 10, line 3 : Add after First Aranyaka : 

1 . Which hymns are to be recited by the Hotar as 
the Ajya- and Pra-uga-sastram at the morning- 
offering of the Mahavratam (the previous day of 
the Gavam ayanam). 

2. The Marutvatlyam and Niskevalyam at the mid- 
day offering of the Mahavratam. 

3. The Niskevalya-sastram continued. 

4. The Niskevalyam as bird, whose limbs consist of 
hymns. 

5. Continuation.— The Vaisvadevatam and Agnimd- 
rutam at evening-offering of the Mahavrata-day. 

Second Aranyaka 

Page 16, line 13 : Add after happened that: 

Agni entered into his nose as speech, 

Page 16, line 18 : Delete (out-breath). 

Page 16, line 32 : For (abhisrstam sat) read abhisrstam sat). 
Page 18, line 3-4 : Remove the bracket after suture and read it 
after crack’,. 

Page 22, line 2 : Read Sdkamasvah. Line 12 : Read Kau^f- 
takih. 

Page 26, foot-note 3 : ibr jayamanah jayamanah. 

Page 27, line 1 : After the lake, add Ara. 

Page 27, line 16 : For Ambas read Ambd-s. 

Page 27, line 17 : After rivers, add Ambaydh. 

Page 28, line 3 : For aspeedy, read a speedy. 

Page 28, line 22 : Read Samans Syaitam. 

Page 28, line 24 : Read Sakvaram. 

Page 31, lines 13-17 : Wrong fount ! This is a translation of 
Deussen's Introduction^ not of the Vpanisad. 

Page 34, last line (foot note): Instead of the full point, read a (!) 
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Page 43, last but one line : Read (abhivisrjyante). 

Page 44, line 9 : Read (bhutamatrah)- 
Page 45, line 12 : For daughter, read slaughter. 

Page 54, line 2 : Read a semi-colon after me. 

Page 61, line 21 : For Chandogyas, read Chandogas. 

Page 62, line 5 from bottom: Read SmdSirya. 

last line : Read Indra-stoma. 

Page 63, line 13 ; After (of Soma); add Viharupali\ 

Page 63, line 15 : Read HotrddyupahavaJi. 

Page 67, line 27 : After gift, read a colon instead of the full 
point. After this, add: 

22. abhi tva sura, nonvmo adugdhd iva dhenaval} lianam 
asya jagatah svardrjam, iSdnam, Indra, tasthusali. 

23. na tvavdn anyo divyo na parthivo na jato, na 
janUyate aivayanto, maghavan Indra, vdjino 
gavyantas tvd havamahe. 

Page 67 : Between line 29 and 30, insert a section number I. 

Page 68, line 11 : Read Yajhayajniyam. 

Page 73, line 5 from bottom : For of the stotra, read of the 
stoma. 

Page 79, line 7 : Delete the comma after Caikitayana. 

Page 91, line 11 : For The ten parts of the Saman, read Ten of 
these Samans. 

Page 92, line 22 : Read Vamadevyam. 

Page 99, line 27 : Read Garhapatya. 

Page 109, line 6 : For mouth, read moon. 

Page 111, line 1 : After intelligence, add (kratu). 

Page 114, para 7, line 1 : Read Mahidasa. 

Page 115, line 21 : For Upanisad-, read Upasad-. - 
Page 117, line 21 : Read 'brahma jajhdnam. 

Page 121, line 11 : After wind; insert 2.— Pages 121-122 : 

Replace the paragraph numbers 2, 3, 4, 5, 6, 7 by 3, 4, 

5, 6, 7, 8 respectively. 

Page 121, line 22 : Read Kakfoseni. 

Page 128, line 1 : After (are my forms) add: But the man, - 
whom one sees in the sun, I am that and I am he”. 
Page 133, line 7 : For such knowledge, read no such knowledge 
Page 137, line 8 : Read Satyakama.— Line 9 : Read 
Vyaghrapad. 
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Page 142, line 22 : Read Pravahana. 

Page 143, line 5 from bottom: After zxists, insert Xht king. 

Page 155, last two lines: For one possessed not only fixed 
traditions from ancient times but on the contrary, 
only famous names 

read 

one did not possess fix traditions so much as rather 
only famous names. 

Page 168, line 5 : (the breath) read\^ the Prana into the 

fire (heat), and the fire (heat) into the highest 
divinity. 

Page 176, line 23 : For leaant, read learnt. 

Page 203, line 5 from bottom : Read C before (The Supplement. . .)• 

Page 222, foot-note: line 1 : For every, read that. — Lines 2-3: 

For which the connection or junction shows, read 
which shows the connection or junction.— Lines 
5-6 : For and therefore the Saman which forms the 
balancing of both, read and therefore forms the 
Saman, the balancing of both. 

Page 227, line 23 : For Agnidhra, read Agnidh. 

Page 248 : Between line 4 and 5, insert at the centre: Dravida- 
Andhra 

Page 252, lines 19-28 : Wrong fount ! This is a translation of 
Deussen's Notes, not of the Upani^ad. 

Page 253, last but one line : read misrdmL 

Page 256 : Read full points after stanzas 20, 21, 22 and 23. 

Page 261, line 4 : Delete the comma after Satya. 

Page 265, line 3 : Read Garhapatya. 

Page 265, line 5 : Read d comma after space; 

Page 267, line 35 : Read Agnidh. 

Page 268, line 5 : For Upasada-, read Upasad-. 

Page 279, Foot-note 2, line 7 : Read Ndciketasa. 

Page 290, line 5 : After Brahmanas, add: Or at the sraddha 
meal. 

Page 294, line 2 : After law, complete the quotation with the 
inverted commas and add: (RV 4.40.3). 

Page 295 : Delete the foot-note. 

Page 315, foot-note 2 : Delete Cf. 
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Page 317, After the stanza 10, insert : 

Verses 11-22 glorify Rudra as the personified Brahman. Like 
the related section 3, 1-6, this part also mostly consists of 
citations. 

1 1 . Who as the only one presides over every womb 

(5, 2), 

In whom the world dissolves and unfolds itself 

(Mahan. 1, 2), 

Him as the lord, the God, bounteous praise- 
worthy 

Who perceives, attains that peace for ever (Kath. 

1,17). 

—Substitute the stanza numbers 12, 13, 14, 15, 16, 17, 
18, 19, 20, 21 and 22 in place of 11, 12, 13, 14, 15, 16, 
17, 18, 19, 20 and 21 respectively. 

— St. 13, line 4 : For o e, read one. 

Page 335, line 24 : For every, read individual. 

„ Lines 26-27 : For thinking, read thinking of, for (the 
Buddhi) read (of the Buddhi) and for 
(the Ahamkara) read (of the Ahamkara). 
Page 344, lines 11 and 29 : For Kautsayana, read Kutsayana 
at both the places. 

Page 345, line 24 : Read yisvd. 

Page 352, line 1 : Read paridadhdti, 

„ 8 : After (paridadhdti), add once more. 

Page 357, line 19 : Prajapati. 

Page 375, line 1 1 : For ‘the true law’, read ‘of truthful law’. 

Page 376, line 19 ; For duality)? read duality?). 

„ line 24: Read lump. 

Page 378, line 1 : Read Atirdtra. 

Page 382, line 5 from bottom: Read exorcize for exercise. 

Page 385, line 2 : Read pasyan. 

Page 390, line 32 : Read Ukhdsambharariam. 

Page 401, line 4 from bottom: For became, read becomes. — 
After universe, read a comma in the place of the semi- 
colon. 

Page 408 : Insert at the beginning of the page : 

24. Therefore Brahmadatta, the descendant of 
Cikitana too said, as he tasted the king [Soma] : 
“This king shall blow up my head if Ayasya Angirasa 
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has sung here the Udgitha with something different 
from me. For even he ‘*said he, “has sung the 
Udgitha through speech and Prana only”. 

— Substitute paragraph numbers 25, 26, 27 and 28 in 
place of 24, 25, 26 and 27 respectively. 

Page 414, line 24 : Read devah. 

Page 418, line 1 : For Kaus. 2.12.14). Because, Kaus. 2,12- 
13), because. 

Page 421, line 23 : For name, read nave. 

Page 422, line 17 : Read Sank. 

Page 425, line 12 : For texts, read text. 

„ Line 14 and footnote line 2 : Read Balaka at both the 
places. 

Page 429, line 6 : For twentyseven, read seventytwo. 

Page 443, lines 3 and 4 : Read Vaijavdpdyana at both places. 

„ „ 8 and 9 : Read Jdtukarnya at both places. 

„ Lines 21 and 22 : Read Kumdrahdrita at both places. 

„ Lines 2 and 3 from bottom : Read Sandru at both 
places. 

Page 444, line 26 : Read Maitreyi. , 

Page 447, lines 16-17 : Read andrambhana 
Page 453, lines 9 and 10 : Read Pariksit.—Line 20 : Read 
Pdriksitas. 

Page 456. — After line 22, insert : 

— “In the worlds of the Gandharvas, O Gargi!” 

“But wherein are the worlds of the Gandharvas 
interwoven lengthwise and breadthwise?” 

—“In the worlds of the sun, O Gargi!” 

“But wherein are the worlds of the sun interwoven 
lengthwise and breadthwise?” 

— “In the worlds of the moon, O Gargi!” 

“But wherein are the worlds of the moon interwoven 
lengthwise and breadthwise?” - 
Page 458, line 7 : For has, read was. 

„ line 30 : For Will, read Well. 

„ Foot-note : Read the first sentence as : In addressing, 
the patronymic is used more commonly than the 
[personal] name. 
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Page 468, line 1 : For Vaisvo, read VaihU’-, 

„ line 9 : Read “Three and three hundred and three 
and three thousand” (3306) 

Page 469, line 24 ; For or, read of. 

„ line 27 : Complete the quotation after (amrtam) . 

Page 473, line 3 : Complete the quotation after pieces. 

„ lines 11-12 : For it is not so such as cannot be des- 
cribed read : it is not such, not such (i.e. it cannot be 
described). 

„ Foot-note : change the footnote number from! to L 
Page 476, lines 17 and 19: Read Silina at both places. 

Page 478, line 20: Read Gardabhivipita. 

Page 482, lines 16-17: For 

I, however, prefer (differently System des Vedanta, 
p. 203) another reading of the perceptive remark (of 
Yajnavalkya). 

read 

I now prefer (differently system des Vedanta p. 203) 
this interpretation to the other one. 

Page 487, line 24: For non, read not. 

Page 491, para 32, lines 2-3: For it is the Brahman of this 

world, read : it whose world the Brahman is. 

Page 495, line 12 : For thus, read this. 

„ line 23: Read a semi-colon after (Kama). 

Page 496, Foot-note 2, line 1 : Read trttydrthe. 

Page 500, line 6; For Brahman, read Brahma^a. 

„ line 7 : For he is the world of Brahman, read he, whose 
world the Brahman is. 

Page 503, line 13: For the (hymns of) the Atharvan, read (the 
hymns of) the Atharvans. 

Page 506, lines 6-7 : Read Jdtukar^ya at both the places. 

„ lines 7-8: Read Asurdyat^a at both the places. 

„ lines 19-20: Read Kimdrahdrita at both the places. 
Page 508, line 13: After known, add (AV. 10,8.29). 

Page 525, line 8: Pravahana. 

„ line 9: Read {paricdrayamdnam). 

Page 526, lines 2,18 and 26: Read Pravahana at all places. 

Page 535, line 18, Reurf Kumaraharita. 
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Page 542, line 31 : Read Pautimdsf- 

Page 543 : Read, line 9, Kdnvi, lines 24, 25 Jdyantl, 

lines 26, 27 Manduki, line 32 Vaidrbhatl, line 3 from 
bottom Prdsni. 

Page 544 : Read, line 2 Ydjnavalkya, line 14 Ambhini, 
lines 22, 23 Mdhitthi, lines 27, 28 Yajnavacas, 
lines 12, 13 : Delete that of in both places. 

Page 547, line 1 and elsewhere ; For ISA, read ISA. 

Page 548, line 1 : Insert at the beginning : Verses 4-5. 

— For coincidia, read coincidentia. 

Page 550, line 1 : Insert at the beginning : Verses 12-14. 

Page 551 : Put stanza number 18 before the last stanza (“O 
Agni...”). 

Page 551, end: Add(RY 1, 189, 1). 

Page 557, line 10 : Read Turlydtitdvadhuta.’^ 
line 18 : Read Gdruda, 

Page 560, foot-note : Add at the end : The four Upanisads 
are already available in a printed form in the Adyar 
edition : Unpublished Upanisads, edited by the Pandits 
of Adyar Library under the supervision of Dr. C. 
Kunhan Raja, Adyar, 1933. 

Page 571, line 36 : For imported, read imparted. 

Page 578, lines 24-25: For (Atharvaveda), (11.4,13) read 
(Atharvaveda 11, 4, 13). 

Page 579, line 15 : For of, read (of. 

Page 581, line 30 : For son, read sun. 

Page 584, line 21 : Delete the comma after eye. 

Page 593, line 9 : Read Prajdpati. 

Page 595, line 4 from bottom : For fer, read far. 

Page 598, line 29 : For Sauryanin, read Saurydyanin. 

Page 613, line 19 : For other, read others. 

Page 614, line 30 : For muchsimilar, read much similar. 

Page 615, line 21 : For knowthe, read know the. 

Page 623, stanza 28, line 3 : For women, read woman. 

Page 624, stanza 33, line 3 : For over, read ever. 

Page 632, stanza 63, line 4 : Read a comma in place of the full 
point. 

Page 640, foot-note, line 2 : After Cod., add 
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Page 647, line 15 : Read Brahman. 

Page 647, Foot-note 6 : Add at the end (GBP). 

Page 648. After line 14, insert section number 2. 

Page 650, section 4, line 4 : ^//^/* Pratiprasthatar, 
insert the Vyana the Prastotar ; 

Page 656, foot-note, line 1 :For somct, read Add {GW?) 

at the end of the note. 

Page 660, line 12 : Brahman, Brahman. 

Page 674, stanza 19, line 4 : Read a comma in place of the full 
point. 

Page 680, stanza 13, line 2 : Read Prajapati. 

Page 701, stanza 7, line 4 : Read a comma in place of the full 
point. 

Page 71*3, foot-note 3 : Replace the semUcolon by a colon. 

Page 719, line 8 : Replace the unquote-marks after expression 
by quote-marks. 

Page 735, foot-note, line 1 : Read phalaili. — Line 2 : Read 
vihitdn. 

Page 736, foot-note 1, line 3 : React santnyasta. 

Page 738, line 4 : Read mortifies. 

Page 748, line 25 : For over, read ever. 

Page 749, Line 10 : For— greating, read — greeting, — 

Line 4 from bottom : Delete the comma after earthen. 

Page 751, foot-note, line 5 : For cf., read of. 

Page 765, After line 5, insert section number 3. 

Page 766, line 7 : For threat, read thereat. 

Page 769, line 2 : Here and in the following pages, for Atharva- 
sira, read Atharvasira’. 

Page 111, line 5 : For seven, read sewn. — Line 21 : Read 
Gayatri. 

Page 778, line 12 : Replace the question mark by a semi-colon. 

Page 780, line 8 : For meditator, meditation. — Lines 26-21: 

Read, as a verse-line : 

Shining with light, in its own lustre. 

Page 839, foot-note. Line 2 : Delete instead of. Replace the 
full point by a comma. — Line 7 : Replace the semi- 
colon by a colon. 

Page 842, line 21 : For Atman, read Brahman. 



Additions and Corrections 


995 


Page 851, line 27 : Before a-u-in, insert the figure (3). 

Page 856, line 4 : For undefied, read undefiled. 

Page 874, stanza 76, line 3 : After (-na), insert a comma. 

Page 876, stanza 89, line 4 : Read Pdratattvam. 

Page 881, line 25 : After gracious”^ complete the rectangular 
bracket. 

Page 887, line 21 : Delete the ditto-marks , — 

Line 26 : For three and, read four.— Line 31 : Delete 
ditto-marks. 

Page 926, lower section, line 4 : For Brahman in; read Brahman 
in. 

Page 946, last line : For belong, read belongs. 



